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PREFACE. 


The Royal Asiatic Society of Bengal accepted Dr. Roma Bose’s 
(Choudhury) doctoral dissertation on Vedanta-Parijftta-Saurabha of 
Nimbarka and Vedanta-Kaiistubha of Srinivasa for publication in the 
Bibliotheca Indica Series and the prmting of the first volume was 
completed early in 1940. When the second volume was printed off 
in 1941, the two volumes together came to 884 pages, Royal 8vo. 
Dr. B. S. Giiha, the then General Secretary hoped to publish Indexes 
for both the volumes at the end of Vol. IT, but the Indexes were not 
ready and as the third volume would give a general survey of the life 
and thoughts of Nimbarka, we found it convenient to print the Indexes 
of all the three volumes together at the end of Vol. III. 

The learned author has given a hicid and comprehensive exposition 
of the doctrinal as well as the historical jwohlems of the Nimbftrka 
school in its entirety. Opening \^ith a brief .survey of the life ot 
Nimbarka, the author discusses briefly the date as well as the specific 
works of the great philosopher. The rest of the hook devoted to a 
detailed analy.sis of the doctrines of Nimbarka and his followers 
(pp. 18-279). Incidentally the author institutes comparison of the 
doctrine of Nimbarka with some other BIunlabluMla (unity in plurality) 
doctrines as coming from Ramanuja, Bhaskara, srlka^tha and 
Baladeva. A resume of the various doctrines was then given, bringing 
out the inherent similarities and dissimilaritu^. Tlie various rituals 
of the Nimbarka sect were finally descrilKMl and an evaluation of 
Nimbarka’s system was made in the < oncluding section of the book. 
An exhaustive bibliography lias been added and the Index to all the 
three volumes will facilitate, let us hope, furtlier studies along the line 
clialked out hv the author whom we congrattdat<^ on the completion of 
her monumental work. Hrahmavddinx wa.s a well-known and well- 
merited title held by several fewines savantes of the later Vfxlic; age and 
the Royal Asiatic Society of Bengal, the i)ioneer institution in the 
revival of ancient Indian culture, may take legitimate pride in the 
fact of setting its seal on the nu'rits of the exposition of Brahrnavada 
bv a brilliant woman scholar of modern India. 

KALIDAS NAG, 
General Secretary, 

Royal A sialic Society of Ben/gal. 


2l$t October, 1943. 
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LIFE OF NIMBARKA 

Nothing much is known for certain about the life of Nimbftrka. 
He was believed to be an incarnation of the Sudar^na-cakra (disc) 
of Lord Vijtjiu, born on earth for suppressing the heretical doctrines, 
then prevalent, and for preaching the holy Vai§^ava religion. ^ He 
was a Tailahga Brahma^a born in Tolihga,* in the Sudar^ana-Wrama, 
situated on the bank of Devanadi.® According to a different account, 


1 V.K., p. 1, KSAl ed.; V.R.M., p. 1; S.J.. p. 1; S.S.. p. 1 ; A.8., quoted in 
A.O., p. 36, of. also S.R., pp. 124-126; O.M.. p. 1; V.M., p. 1; L.M., p. 1; Profoco 
to V.P.S., p. 3, O.S.S. ed.; Prefaoe to d.K., p. 4; p. 2; S.M., pp. 1-2; 

Bh.P., quoted in the Prefaoe to V.P.S., p. 2, KA4I od. 

The account given in A.C., pp. 42^8, is as follows: — 

Once edl the sages were ass€uled with doubt as to whothor tho pravrtti-mfirga 
was better or the nivftti-milrga, and they approached Brahma with this question. 
Brahma took them to Lord Aniruddha on tho bank of the Kftra-s&gara and 
requested him to point out the right path to tho sages. Thenuipon, an unseen 
voice declared from heaven that to tho Lord and to His dovotoc^s tho niv^tti- 
m&rga was preferable, and that He should tc^ach tho nivrtti-m&rga to the 
world. Being satisfied, tho sages wont away. Then the Lord summoned His 
own Sudar4ana-oakra — a part of Himself — and oommandetl him to desoend on 
earth to revive and teach th<» Bliagavata-dharma, which was waning and which 
ho oould learn from N&rada, and spread it all around. Accordingly the 
SudarAana-cakra was born as the son of Aruca ami Jayantl. 

Tho account given in Bh.P. is much th<* same, omitting only tho first portion, 
viz., the going of tho sages to Brahm&, etc. 

Tho account given in Naimiijia-khanda, as quoted in A.C., pp. 34-36, is as 
follows : — 

At tho end of tho TrotA-yuga, the Bnihinanas, being afraid of the 
Asuras, prayeil to the Lord Han. 'fhey als^j prayoil t-<^ HrahmiV, who himself 
prayed to Lord Hari again. Thereupon Lord Han gave him llm own Sudarsana- 
oakra for the protection of the Hrahmanus. »Sudar4ana floscondotl on earth as 
a sage, callad Hav'irdliaim or Niyamananda. 

* V.H.M.. p. 1. 

Telihga is tho country along tho coast south of Orissa as far as .Madras. 

According to one account, Nimb&rka was born in a village calletl .Mui\gl> 
pAtana in Tailadga; ^.N., p. 2, and p. 2 footnote ; of. also J^.N.M., p. 2. 

• Bh.P., quoted in the Prefaoe to V.P.8., p. 2, KiWl od. Dovanadl is 
identiftod with the river Godavari in Southern India (vide G.M., p. 47). 

In A.S. it is said that NimbArka was born m a village called NimbagrAma 
near Govardhana. Oovardhana is a celebrated hill in VrndAvana or the country 
about Mathura. 


( 1 ) 
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D0CTEINB8 OF NIMBlBKA AND HIS FOLLOWERS 


however, he was born in VrndSvana, on the bank of Siiryaputri or 
Yamuna.^ 

According to one account he was born in the month of K&rtika 
in the evening of the full-moon night,* while according to another, 
he was bom in the month of Vaiidakha on the third day of the bright 
half of the moon.* 

His father’s name was Aruoa, and his mother’s Jayanti.^ Accord- 
ing to a different account, however, his father’s name was Jagann&tha, 
and his mother’s Sarasvati.* 


1 A.C., p. 48. ^ 

Note that Puru^ottama, who was the fourth in suooession from Nimb&rka, 
states in the introductory part of his V.R.M. that Nimb&rka was bom in TeliAga 
(Southern India), but Purufottama, the author of A.C., holds that Nimbftrka 
was bom in Vrnd&vana (Northern India). 

British Museum Catalogue (Supplementary catalogue of Sanskrit, Pali 
and Prakrit books, 1928) makes Puru^ottama, the author of V.R.M., identical 
with Puru^ottama, the author of A.O. (vide p. 819). But this is not really the 
case, as will be clear from the following evidence : — 

The A.C. begins thus: — 

Once several highly learned men like Svabhudeva and the like approached 
the great sage Harivydsadeva in the Dhmvak^etra in Mathur&, and wanted to hear 
the biography of Nimb&rka, the founder of their sect. Thereupon, 
HarivyAsadeva first made obeisance to his gum SHbhaffa and began to tell them 
about the life emd doings of Nimb&rka, etc. (A.C., pp. 1-4). 

This shows that Puru^ottama, the author of A.C., must have fiourished 
eubaequerU to ^rlbha^^, Harivy&sadeva, and Svabhudeva. But ^ribha^^a was 
the thirty-first in succession from Nimb&rka, Harivy&sadeva, the thirty-second 
and Svabhudeva, the thirty -third, while Puru^ottama, the author of VM.M., was 
only the fourth (vide pp. 106-106 of the thesis. Part 1). This proves conclusively 
that Purusottama, the author of A.C., was other than Puru^ttama, the author of 
V.R.M. 

* A.C., p. 48; Bh.P., quoted in the Preface to the V.P.S., p. 2, Ka4l ed.; 

p. 2. 

* I^.K., p. 3; A.S., quoted in A.C., p. 35, etc. Vaii&kha is the April-May 
month. 

* A.O., p. 48; A.S., quoted in A.C.,. p. 35, also given in S.R., pp. 124-125; 
Preface to ^.K., p. 4; Preface to V.P.S., p. 3, C.S.S. ed.; Bh.P., quoted in the 
Preface to V.P.S., p. 2, K&4I ed. (cuKwrding to it, Arui^ia belonged to the Bhfgu 
Qian); d.N.M., p. 2; p. 2. 

» 6.K., p. 3. 

It is interesting to note that the account given by HarivyAsadeva in his 
d.K. tallies with that given by Audumbara A.S. regarding the time of 

Nimb&rka's birth (viz. the month of Vai4&kha) and his father's ncune (viz. 
Jagann&tha), but differs from it regarding his mother’s name, which the latter 
gives as ” VaijayantI ”. 

XB 




U?B OF NIMBABKA 
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Eggeling’s identification of NimbArka with Bh&akar&oftrya is 
wrong.^ His disciples never refer to him as Bhfiskara, but always as 
Niyamananda or Nimbfirka.^ It will be shown later on that 
Bhftskara and Niii|barka were two different persons representing two 
different schools of thought altogether. 

According to tradition, Nimb&rka had some other names as well, 
viz. Aru^i, because he was the son of Aru^a •; “ Jayanteya**, because 
he was the son of Jayanti “Haripriya*\ because he was very dear 
to the Lord, being His incarnation * ; **Havirdh&na because he was a 
supporter and a nourisher of the havif, or sacrificial ghee ® ; and 
**Sudar[iana because he was an incarnation of the*Budartlana*cakra 
of the Lord.7 

His most well*known names are, however, the first two, viz. 
Niyam&nanda and Nimbarka. Various etymological explanations of 
the first name have been given by his discipies,^ and several legends 
are connected with the second. 

We do not know, and no mecuu of knowing, whether the parents of 
Nimb&rka each bore two names: Arupa and Jagann&tha, Jayantf and Sarasvatl. 

1 I.O.C. of Sanakrit MSS., Part IV. 1894, p. 802. 

* Srinivasa, V.K., pp. 1-2 — NimbabhAakara and NiyatuAnanda; 
Puru^ttama, V.R.M., p. 1 — NiyamAnflmda; DevAcArya. 8.J., pp. 2, 6— 
NiyamAnanda; Sumiarabhatta. 8.8. , p. 1 — NiyamAiianda; Ke4avakAimIribhatta, 
T.P„ p. 1 — Nimbarka; HarivyAaa^leva, d.K., p. 3 — NimbAditya and NimbArka; 
Purii^ottamaprasAda Vai^n^va I, 6,K., pp. 1, 148 — NiyatnAnanda; AnantarAma, 
V.M., p. I — NiyamAnanda. 

Cf. also QopAla ^Astrl, Preface to S.K., p. 4 — NiyamAnanda; Vindhye4varl- 
prasada Dvivedin, Preface to V.P.8., K.8.S., p. 3 — NimbArka; KiAorl DAsa, 
p. 2 and 8.N., pp. 1, 2, etc. 

3 A.C.. p. 56. This name, it is said, was givcm Uy NiinbArka by BrahmA. 
8ee footnote 1, p. 6 of the thesis. Part 1. 

^ Op, cit. 

* A.C., p. 61. This name, it is said, was given to NimbArka by NArada. 

Ke4avakA4mIrin, at the end of his T.P., p. 380, refers Uy NimbArka as 

*'Haripriya”, but the word seems to bo used as an adjective rather than as a 
pronoun. 

* NaimifA'lchaiMja, quoted in A.C., p. 35; Sanmohanatantra. quoted in 
A.C/., p. 37. KfV^a-upani^l, quote<l in A.C., p. 39. 

^ Naimi^a-khapdA, quoted in A.C., p. 34; KAAcI-khatida. quoted in A.C.* 
p. 37. 

* L.8., p. 1. He was called “NiyamAnamla” because (cf. the commentary 
on L.8., p. 3) he brought ail people under his ofintrol, or because he devoted 
(controlled) himself to supreme bhakti of the Lord. 

Vide Q.M. also, p. 2, on L.8. ; various explanations given, such as, He was 
niyama, because he controlled (niyainayati) those who deviate<l from the path of 
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DOOTBINBS OF NIMBARKA AND HIS FOLLOWERS 


According to one account, when the boy was about five years old, 
Father Brahma went to the hermitage of the sage Aruiia, in the guise 
of an ascetic. The sage was not at home at that time, and JayantI, 
as the hostess, respectfully offered some refreshment to the guest. 
But as it was past sunset, the ascetic refused to comply with her 
request. Thereupon, the boy approached the ascetic and said: 
‘'Reverend Sir, do be pleased to accept our hospitality, for look, the 
sun is still lingering over the yonder Nimba-tree and showed him the 
sun, shining as bright as ever over the said tree. But when the 
ascetic finished his meal, he was astonished to find that it was really 
past midnight. Thereupon Brahma, being pleased, gave the boy the 
name “Nimbarka** because he had shown him the sun (arka) over the 
Nimba-tree long after sunset.^ 

According to a different account, once a great and learned Da^din 
(or a Jaina ascetic, according to another account) visited our sage, 
and the two were engaged in controversial discussions till sunset. 
Then the sage offered some refreshment to the visitor, but as the 
sun was already setting, the mendicant was obliged to decline. There- 
upon the great sage arrested the further descent of the sun, and 
ordered it to stay over a yonder Nimba-tree till the guest had taken 


religion, and ho was ananda because ho gladdened (anandayati) the heart of his 
devotees ; and so on. * 

A.C., p. 66. He was called “Niyainananda” because ho expounded the Law, 
i.o. the Veda. 

S.P. p. 2 and S.S., p. 4. Ho was called “Niyainananda” because the Bliss 
(Luanda, i.e. Brahman) taught by him universally (niyamena) manifests the 
world; i.e. because he was the teacher of the highest truth, viz. Brahman. 

Ko6avak&6mIrin, in the Mangala-patha of his T.P., p. 1 , gives an etymological 
explanation of the word “Nimb&rka ”, viz. ho was like a medicinal fruit (nimba) 
in C('uring people from the disease of the world, and he was like the sun (arka) 
in removing the darkness of the heart. 

1 A.C., pp. 62-66. According to this account, Brahma not only gave him 
the name “Nirnb&rka”, but also some other names, viz. Arum, Jayantoya, and 
Niyam&nanda. 

A slightly different account is given in ^.N.M., pp. 2-3. Once Brahmk 
(or N&rada, accordiixg to another account) wont to the hermitage of Aruna 
and asked for alms. But the sage was out, and nothing was available at home. 
Then sooiiig the guest turn back, disappointed, Niyam&nanda placed his own 
Sudar6ana-toiaa (which looked just like the sun) on a Nimba-tree, and fetched, 
ill the meantime, fruits, etc. for the ascetic, from the forest. 

Of. a\ao the shnWaT account given in Bh.P., quoted in the Preface to V.P.S., 
pp. 2-3, K.IA\ ed. 
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his meal. The sun did so, and from that time the sago came to be 
known as ‘‘Nimbarka”or “Nimbfiditya**ortheSun of the Nimba-tree.^ 
Nimbarka is said to be the immediate disciple of NSrada.* He 
himself refers to Narada as his guru in his commentary on the Brahma* 
sGtras.* The tradition is that Brahm&, out of pity fur the world, 
merged as it was in the darkness of ignorance, produced four Kum&ras, 
viz. Sanaka, Sananda, SanGtana, and 8anatkum&ra, out of his mind 
(mGnasa>putra). These Kumfiras requested their Father to teach 
them the highest reality. BrahtuG, being himself unable to teach 
them, ^ayed to Lord Vi^yu. Thereupon, the Lord, for the good of 
the world, manifested Himself as a swan (HanisHvat&ra) and taught 
the supreme truth to the KumaranH, who taught it to Narada,^ and 
Narada in his turn handed down this knowledge to Nimb&rka.^ 

It is evident that no historical im|)ortanoe can bo attached to this 
alleged fact of NimbGrka‘s Ixung the iinnualiate disciple of Nfirada, 
who is, after all, a mere traditional figure, like the swan-incarnation 
and the four Kurnanvs. It is true that Niinb&rka himself refers to 
him as his preceptor,® but that by no means guarantees us in con- 


1 p. 171. 

Cf. the similar account given in 6.N., p. .‘1. 

a A.C., pp. 57ff.; p. 4; ^.N.M., pp. 7. 8. 

3 V.P.S., 1.3.8, p. 80. Ka^Ied. 

* Of. also th« (’hand., 7th chap., the dialogues bctwtwn N&rmla and 
Sanatkutn^u. Hero Saiiatkum&ra ia rt^pn^aontod as tr*m*hing the nupromo truth 
to Narada. Hoo V.K., 1.3.8 

Nimbarka alau roprosonta Ndra<ia as learning the truth from 8anatkum&ra 
in his V.P.S., 1.3.8. 

^ .\.C., pp. 7-21, 57-84. NAro^la wont to tlio honnitago of NimbArka, 
initiated him properly, gave him tho name ** Haridasa Haripriya” and taught 
him five-fold knowledge, viz. tlie (tAyatrlrnantra, the V'iMnu-bhakti-rahasya- 
mantra, tho Upanisads, tho \'<MlaH, and tho ^rl-gofnUa-inantra of oightoon 
syllables. Ho taught him, further, the Wdanta dootrino, viz. that thore are 
three realities, viz. God, 8oul and World, and that the relation betwo<m thorn is 
a relation of difforeneo-non-<liffereneo. 

Cf. also Mahgala-pathn, V.K., vermi 1. p. I, K&AI o<i., where drlniv&sa makes 
obeisance to tho Lord Swan, Sanaka, and tho rest, and Nimb&rka. 

MaAgala-pAtha, T.P., verso 4, p. 380, whore KeAavakWmIrin makes ob<iisaneo 
to the Lord who assuinofl tho form of a swan for teaching tho truth to Hanaka 
and tho rest ; P.R., p. 8, where lialodova quote's from Padma-pur&^ia to tho 
effect that Sri, Brahma, Hudra, and tho four Kum&ras, respectively chose 
K&m&nuja, Madhva, V^i 9 nu 8 v&min, and Nimb&rka as tho foundors of their 
respective sects; J^.N.M., p. 8; 6.N., p. .5. 

‘See footnote 3, above. 
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doctrines of nimbIbka and his followers 


eluding that be actually learnt the VedSnta-doctrine from Narada, 
as alleged. NimWrka might have very well called NSrada his preceptor 
simply for showing the antiquity of his own doctrine, as well as for 
gloitfying it and making it more acceptable to the people, for quite 
naturally people would fall in with his doctrine far more easily if they 
were to learn that it was not invented by Nimbarka, a man, but was 
handed down to him by Narada, a divine sage, who, again, learnt it 
from the Kumaras, sons of Brahma, who, finally, learnt it from the 
Lord Himself. Another reason why NimbSrka chose to refer to 
Narada as his preceptor was perhaps that Narada was supposed to be 
well acquainted with the glory of Radha-Kreua, the central point of 
Nimbarka’s doctrine.^ 

Of course, Nimbarka does not seem to have been the first to hold 
the Bhedabheda doctrine. In the Brahma-sfitras, for example, we 
find a reference to the view of A^marathya * who seems to have held 
a sort of Bhedabheda doctrine. Nimbarka might, however, have 
been its first systematic propounder. 

Nimbarka was a Naii^thika-brahmaearin, i.e. led the life of a 
perpetual religious student, observing the vow of chastity through 
his life, and never became a householder.^ He is said to have practised 
a severe penance under a Nimba-tree, living on the juice of its 
fruits only.^ Afterwards, it is said, he visited all the holy places and 
travelled all around preaching the holy Vaisuava religion wherever 
he went. He visited the Setu-bandha in the South,^ Gurjara,* and 
N&r&yapa-sarovara. Finding the world plunged in ignorance, he 
deputed the sage Audumbara to compose a SamhitS. in his (i.e. 
Audumbara’s) name, preaching the path of devotion. 7 Next he went 
to the Naimi^rauya and stayed there for a few years with prominent 

Cf. also M.R.^m verse 1, p. 1, where Nimbarka makes obeisance to the Swan, 
the Kum&ras, and N&rada. 

Nimbarka refers to Sanaka and others as well as to N&rada in his D.^., 
dloka 6, also. 

1 The N&rada-pafica-ratra brings out this fully. 

* Vide Br. Su., 1.4.20. 

8 A.C., p. 64. 

* A.C.. p. 72. 

8 The ridge of rooks extending from R&me4vara on the south-ecu9tem coast 
of India to Ceylon, and supposed to have been formed by Hanumat for the 
passage of R&ma*s army. 

8 Modem Qujrat. 

7 Audumbara-saiphitft, quoted in A.C., p. 35, also S.R., pp. 124-125. 
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sages. Afterwards, he visited the B&darI4l4rama.i After that he 
returned to his own place and engaged himself in a great penance.^ 
It is clear from the above account that our knowledge of the life of 
Nimbarka is at present meagre and not satisfactory. The available 
accounts about Nimbftrka’s life are mostly traditional which may, 
however, contain some elements of truth. 


> The place aear the source of the Ganges. 
* A.C., pp. 64ff. 


WORKS OF NIMBIRKA 


Nimbarka wrote a short commentary on the Brahma-sutras 
called “Vedanta-parijata-saurabha’’.! It is said that he dedicated 
it to his immediate disciple Srinivasa 2 

This commentary is very condensed, and its peculiarity is that 
unlike most of the commentaries, it contains no attempt at refuting 
rival schools of thought , 2 or at expounding at length the theory of the 
author himself. In it there are very few ^ discussions and argumenta- 
tions, and the author is content with stating his case in as few words 
as possible in course of explaining the word-meaning of the sutras 
without ever entering into details of any sort. His language, too, is 
very simple, and just to the point. He quotes from the Upan^ads, 
etc., the Bhagavad-gita, the Maha-bharata, Manu-smrti, the Pura^as, 
etc. in support of his case. 

Nimbarka composed also a small work containing ten stanzas, 
called “Da§a-61okI'’ or “Siddh&nta-ratna’'. It is said that he 
composed this also for his immediate disciple ^rinivftsa.® This book is 
a succint statement of his views regarding the nature of the three 
realities (tattvas), viz. Krsj;ia,® the cit,^ and the acit.® Here NimbSrka 
emphasises the fact that Brahman, i.o. Kreija, is to be meditated on 
at all times,® supreme devotion being the highest sadhana.^® And the 
object of meditation is not Kre^a alone, but Radha and Krsna con- 


1 “The Odour of the Heavenly Flower of the Vedanta. ” Traditionally, he 
is supposed to have composed it during his stay in the Badarikasrama with 
Vy&sa. 

The colophons to V.P.S. call it “^arirakamlinarpsavakyarthn”, and not a 
Bhft^ya, as they do ^rinlv&sa’s V.K., vide e.g. the K^I ed. of V.P.S. , pp. 48, 47, 
etc. etc. 

2 A.O., p. 87, and p. 120. 

3 Nimbarka, of course, criticises like other commentators, th<? theories of the 
S&ipkhya, Yoga, etc. (vide V.P.S. 2.2), but ho makes no attempt at criticising 
other schools of the Vedanta. His criticisms of the Saipkhya, Yoga, etc., too, 
are very brief. 

^ Cf. e.g. V.P.S., 1.1,4. 6 ^.K., p. 3; A.C., p. 120. 

® D.^., ^loka, 4. f Op, cit., 41okas 1-2. 

® Op. cit., 41oka 3. 9 Op. cit., ^lokas 6, 8. 

^9 Op. cit.f Sloka 9. 
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jointly.! This is a new point brought out, not found in the 
“Vedanta-parij&ta-8aurabha*\ there being not a single mention of 
R&dh& or Ksf]:ia in it.* Nimbarka ends this ti-eatise by pointing out 
the five truths to be known by the wise, all of which, however, he 
himself does not propound in it.* 

It is interesting to note that in this treatise Nimb&rka insists, 
specially and separately, on the reality of all cognitions of objects, and 
on the trinity of reals (tri-rupa).^ By nature a very concise writer, 
he would not have devoted an entire verso (out of ten only) to this 
topic, unless there wore prevalent at that time some views insisting on 
the falsity of our ordinary perceptions of the things of the world of 
plmality, and on the sole unity and reality of the Self. This seems 
to suggest that Nimbarka flourished in an age when Advaita-vftda 
was already in vogue.* In no other w'ork of Nimb&rka we find 
any such special and separate emphasis on this point.® The reality 
of the world is taken for granted everywhere, ns if self-evident and 
outside the sphere of all dispute. 

The “Da6a-61okr* being so very concise itself needs commentation 
and interpretation in order to be understood properly. Several 


' .41oka 

2 K(M)tn<>to I, p. IS. 

> dioka 10. Tho Hvo tnitha or arthas am aa followa: (1) the naturo 

of tho UpAnya (i.a. Brahman), (2) tho nntun^ of tho UpAsaka (i.o. the jiva), (3) 
tho fruit of tho Ix)r(i’s j^raro, (4) thf' Bhaktiraaa, ainl (ft) tho obatnirtions to tho 
attainment of tho Ix)r<l. In Niinharka profMaiiulH tho tirHt two only, and 
incidentally mentions tho fourth, but Says nothing about tho fifth and tho third, 
whatevor ho may moan by tho latter. (According to most oommontators, ho 
means “mok^a” here; vide e.g. V.H.M., p. 132. Acoordmg to Harivy&sadova 
however, the word means self-surrondor (prapatti) and tho giving up of all 
actions except the service of tho Lord which results in sfdf-surrondor. Vide 
^.K.. p. 38.) 

* D.d., «ok« 7. Vido bIko V.R.M., p. 84. 
ft Cf. discourses regarding tho date of Nimb&rka; vide in/rn. 
ft In V.P.8., 3.3.39, NimbArka says simply that tho U»xt “Noha n&nAsti 
kiAcana*' (Bfh., 4.4.20, Ka^ha, 4.11) means that everything is brahin&tmaka, 
but says nothing more, p. 334, KA&I od. 

In his 6.N.K.S., too, as we shall see, while insisting on the sagui;iatva of 
Brahman (as against NirgunavAda), on tho reality of tho “I” (as against tho 
view that tho aharp-padartha is something unreal as compr)Ned of tho Ajacjla cit 
and tho jada aharpkAra), and on tho view that Brahman is never tho substrate 
and object of ajAAna, he does not s|)ccially insist on the mality of tlio world as 
against MAyA-vAda. 
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commentaries have been written on it by different disciples of 
Nimbarka.i 

The style of the “Da6a-61oki’' is very simple and charming, 
specially suited to a devotee who does not want to be bothered with 
abstract logical theories and hair-splitting wranglings, but wants to 
have the truth immediately in a nut-shell.* Hence it has been appro- 
priately termed ‘‘Vedanta-kama-dhenu Da§a-61oki”.* 

Nimbarka composed also a hymn of twenty-five verses in praise 
of Lord Knjoa, called ‘‘Savi 6 e 8 a-nirvi 6 e 9 a- 6 ri-Ky§oa-stava-raja'*. 
The tradition is that when Nimbarka went to see Kre^a in Vrndavana, 
he eulogized the Lord by these twenty-five verses.^ 

The Lord is belauded here as Hari, Knjoa, Ke6ava,5 the abode of 
all power,® and all beauty ,7 the source of everything,® the greatest 
of all,® all-pervading, yet abiding within all,ii and essentially fond 
of His devotees. 12 The Lord is always an object of adoration and 
worship,!® and can be attained through devotion alone.!® 

This book contains undeniable attempts at criticising Nirgui^a- 
vftda,!® the doctrine that the Aham-artha or the ‘*1*’ is not the essence 


^ See Appendix. 

* Vide S.K., p. 3, where it is said that the mastering of many ^tras being 
very difficult, Nimb&rka, with a view to favouring his disciples, taught the 
kernel of truth in ten verses. 

« V.R.M., p. 2. 4 i^.N., p. 2. 

* S.N.K.S., ^loka 7. • Op. cil., ^lokas 8, 12. 

^ Op, ciLt dlokas 1, 3, 4, 10. * Op. cit.^ ^lokas 1, 9. 

* Op. cit., dlokas 3, 11. Op. cit.y ^ilokas 1, 7. 

Op. cit.y dloka 7. The Lord is both anu and mahan. 

Op. cit.y dlokas 11, 12. Op. cit.y dlokas 3, 7, 15, 16. 

Op. cit.y ^loka 18. 

Op. cit.y dlokas 2, 6, 10. In dloka 2 it is said that the Upani^adic texts 
which declare the Lord to bo devoid of attributes simply mean that He is abso- 
lutely free from all &vidyaka vi^eiftanas only, which fact does not prevent the 
Lord from being an abode of an infinite number of auspicious qualities. 

In dloka 6, the same thing is affirmed once more, viz. that the text “Not 
so, not so” (Bfh., 2.3.6) denies only certain (i.e. unworthy and inauspicious) 
qualities to the Lord, and not any and every (i.e. worthy and auspicious) quality. 

The same thing is affirmed in dloka 10: — ^The Lord is said to be ‘nirvife^a-cit* 
(in the sense of being free from all imperfections), and *mahgal&laya* (in the 
sense of being an abode of aU auspicious qualities). These repeated attempts at 
explaining the nirgui^ia-texts cannot but aim at refuting the theory based on 
them. 
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of the selfji Dfsti-si^i-v&da * and the doctrine that Brahman is the 
adraya and visaya of ajil&na.s 

The style of the “SavWe^a-nirvMe^a-lSrl-Knj^a-stava-r&ja'’ is 
rather heavy, and not so simple and to the point as those of the two 
books mentioned above. This book is also more controversial than 
them, for even the '' Vedanta >p&rij&ta-saurabha’* contains no sectarian 
controversy, as we have seen. Several commentaries have been 
written on this work.^ 

Nimbarka is alleged to have written also a book called “Rahasya- 
mimamsa**.^ We know only of two sections of it, viz. “Mantra* 
rahasya-8oda6i** and “Prapanna-kalpa-valll**.* 

Both these sections deal with the s&dhana called gurdpasatti, i.o. 
the complete self-surrender to a preceptor as a means of being led to 
God. The latter speaks of both guru])asatti and prapatti with its 
six parts, but recommends the former as the essential pre-requisite of 
every s&dhana. 

These two s&dhanas, viz. prapatti and gurupasatti, are not 
mentioned in the “ Vodanta-p&rijata-saurabha'*, and though referred 
to incidentally in the “ Da6a-41okI “ ^ and the “Savideija-nirvi&e^a- 
6rI-Kp?na-8tava-rfija’’,® are not sot forth in details therein. The 
above two sections of the “Rahasya-mlmam8&“ indicate to us the 
detailed method of procedure of approaching God through an 
intermediary — viz. a guru, the god on earth. 

Besides the above-mentioned works, wo know of a few hymns 
and verses composed by Nimbarka — viz. the “Prfttah-smaraoa- 
stotra”, or ten stotras in praise of R&dh& and K(^i;ia, to bo recited 


* 6.N.K.S., 4loka 21. It is said here that the Aham>artha or the “l’\ tho 
object of introsfjootion (ahaip<pratlti) (vi*. “I know”, etc.) is not a cx>mbination 
of two things (*dvyarp6a*) (viz. the cit and tho acit). This soenis to prefer to tho 
Advaita view that tho *‘I” is not tho essenoo of tho self, but is ultimat<»ly unreal, 
because it is due simply to the unwarrantable commingling of two diametrically 
opposed things — the ajada cit and the jacjia ahanfi'l^ra. 

* Op. cit., dloka 22. It is said hero explicitly that the ‘Dr9^i<Hri^(i-v&da' 
is an untenable doctrine. 

* Op. cit., 61oka 2.3. Here it is explicitly said that tho Ix>rd is neither the 
AAraya nor the vi^ya of ajA&na. 

^ Vide Appendix. * P.8.M., p. 1. 

« Vida d.R., where these two chapters have been collected (Rahasya*i|iocja4i, 
pp. 86-87; Prapanna-kalpa-valll, pp. 108-111). Mantra-rahasya-foc^aAI has been 
published separately with commentary. See Appendix. 

» D.6., «oka 8. • 6.N.K.8.. iloluw 3, 7. etc. 
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daily in the morning by the devotee, ^ the ‘‘Rftdhfiftaka” or eight 
verses in praise of Radha* and the “Kr^i^fi^taka” or eight verses in 
praise of Knj^ia .s 

Tiiese stotras are merely h3niaLns in praise of the upasya-devata 
of Nimbarka, and are as such of no philosophic value. 

The “Sva-dharmadhva-bodha”, attributed to him, is preserved in 
manuscript form only ^ and mainly deals with ritualistic problems. 

Other works by him, also preserved in manuscript forms, 
are “Madhva-mukha-mardana’^*^ ‘‘Aitihya-tattva-raddhanta”,® 
“ Pafica-samskara-prama-Da-vidhi and ‘‘ Vedanta-tattva-bodha 

These are all the works of Nimbarka actually known. Besides 
these, ho composed some other treatises as well, which have not 
been found as yet. That he wrote a book called. “Sadacara- 
praka^a”, dealing with the Karma-yoga, is known from the works of 
some of his disciples.® It is evident from the same source that he 
wrote another book called “Prapatti-cintamapi’* and a commentaiy 
on the Bhagavad-gita.ii 

' As given in 6.R., pp. 71-72; also in L.S.V., pp. 21-23. 

* Quoted in A.C., pp. 122-126; given in L.S.V., pp. 32-34. 

» Quoted in A.C., pp. 130-133. 

According to tradition, NimbArka commanded his immediate disciple 
Srinivasa to go to ^rl-RAdhA-kui^da and recite the eight verses in praise of Rndha 
and as a result he would be able to have a direct vision of RAdha and Kf^na. 
But ^rlnivAsa, not being satisfied, said to his guru that he had taught him that 
the highest form of worship was the conjoint worship of Radha and Krsna, 
but so far he held been taught the R&dhA^t^A only, and asked him to teach 
him the Kf^na^t^A well. Thereupon, Nimbarka taught him eight verses 
in praise <jf Kf^na. Then Srinivasa went to Govardhana, did as he was told 
by his guru, and was able to have a direct vision of the Lord Kr^na accompanied 
by Radha. Vide A.O., pp. 128-129. 

^ I.O.C. of MtSS., Part IV, 1894, MS. No. 2486. 

5 Cat. Cat., p. 428, Part 1; N.W.P., Part 1, 1874, pp. 274-276. 

0 Cat. Cat., pp. 14, 64, Part 2; Rep. Bh., 1894, p. 66. 

7 Cat. Cat., p. 63, Part 3; Rep. Kath., p. 29. 

8 Cat. Cat., p. 297, Part 1; Oudh MSS., 1898, p. 42. 

» V.R.M., p. 97; jJ.K., p. 128; G.M., p. 34. 

It is claimed that a few tom loaves of this treatise have been found in a 
place called “Aruna-ghA^” in Bengal. Vide Preface to V.P.S.. p. 6; KaAl 
ed.; S.N.M.. p. 9. 

u> V.R.M., p. 140; vide also Preface to V.P.8., p. 3, KasI ed. 

We do not know whether this treatise is identical with the “Rahasya- 
mlmArpsA”. The subjects of the two, — ^judging the first by its name and the 
second by its two known sections,— seem to be identical. Even if this be the 
case, still we have no sure ground for inferring that the two are identical. 

“ T.P., p. 380. 
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Finally, it has been claimed that Nimb&rka wrote a commentary 
on the Veda,i too, but this view has no more than a traditional value, 
until we come across some definite evidence. The Ved&nta-siddhftnta- 
pradipa, attributed to Nimb&rka in the Notices of Sanskrit MSS. 
(No. 2826), and the Guru>parampar& noticed in the Catalogue of 
MSS. in the Private Libraries of N.W.P., Parts I-X, as a work of 
Nimb&rka are not actually his works. The former is a work on the 
Advaita VedSnta school of ^ainkara and the latter is a list of the 
successive teachers of the school. 


DATE OF NIMBARKA 


So far as the date of Nimbarka is concerned, wb do not 
unfortunately ^et any help from the writings of his disciples, for most 
of them are silent about it,i and the few who mention it, unfortunately, 
contribi^te nothing to the problem, their accounts being mostly based 
on tradition and more or less exaggerated. 

This latter class of followers attempts to assign NimbSrka to a 
very ancient date. Thus some of them make him a contemporary of 
Vyasa, the author of the Brahma-sutms,* and other ancient mythical 
figures.® Others,^ again, identify the names Haripriya, Aruni and 
Sudardana — the first mentioned in the Brahma-vaivarta-puraiia 
and the last two in the Bhagavata-pura^a — with Nihibarka, and 
argue therefrom that Nimbarka must have flourished in an ancient 
date. 

It is evident at once that the above arguments are based on 
pure tradition, and not on historical truth; and may be rejected 
as such without further ado. Further, Haripriya and the rest are 
very common names, and may belong to anybody, and there is no 
evidence to show that they really refer to Nimbarka. 

It has been claimed further that Nimbfi-rka was the oldest of the 
commentators of the Brahma-sutras, because his commentary contains 
no refutation of the views of any other commentator. As such, it is 
said, Nimbarka must have fiourished earlier than Samkara.® It is 
alleged ® also that in the Gaudapada-karika there is a reference to the 
Dvaitftdvaita-vada of Nimbarka in the italicised portion of the 
passage : — 

“Advaitam paramartho hi dvaitam tad-bheda ucyate. 

Te^dm ^ibhayathd dvaitam tenayam na virudhyate.” ^ 


1 E.g., I^rlniv&sa, Purufottams, Devac&rya, Sundarabhatta* KeAavakaAmIrin, 
and Harivy&sadeva, the well-known disciples say nothing about his date. 

* A.C., p. 87; 6.N.M., p. 7; 6.N., pp. Preface to V.P. 3, p. 3, KSAl ed. 

> A.C., pp. 47, 57ff., e.g. and N&rada. 

^ ^.N.M., pp. 4ff.; ^.N., pp. 18ff.; Preface to V.P.S., pp. 3-4, Ka4l ed. 
ft S.N.. p. 20; Intro, to V.P.S., p. 6. K&4I ed. 

• Preface to V.P.S., pp. 4-6, K&Al ed. 

7 G.K.. 3.18, p. 216. 

( 14 ) 
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Now, as we have seen, it is a fact that in his Ved&nta-parij&ta- 
saurabha, Nimbarka makes no attempt at all to criticise l^mkara. 
But we find^ that in his Savide^a-nirviiiei^-^ri-Kf^Qa-stava-r&ja there 
are references to Nirgu^a-v&da, the doctrine "that the *al^am-artha^ 
is not the ^ence of the self, Drst^i-sfsti-v&da and the doctrine that 
Brahman is the airaya-visaya of ajfi&na. 

In Gau^apada we do not find any exposition of the Nirguua-v&da. 
He, of course, repeatedly emphasises the point that there is absolutely 
no diflFerence (bheda) in the Atman, ^ that the Atman is tinhorn,, 
immortal, changeless, ^ etc., but he says ndwhere explicitly that it is 
nirgmcia, or free from attributes, as l^amkara repeatedly does. 

Again, Gaudapada never once says that the Atman is the 
substratum (arrays) and object (vil^ya) of ajA&na. 

Hence when Nimbarka refers to these doctrines he cannot but 
refer to l^amkara and his school. GaudapAda was the first systematic 
exponent of the monistic school, and hence it cannot be said also 
that Nimbarka is referring to some earlier teacher, in whoso doctrine 
these tenets are found, though not in GaiidapAda’s. 

We also find that jSrlnivAsa, the immediate disciple of NimbArka, 
explicitly refers to the Pnitibimba-vAda.^ 

Now GaudapAda makes no reference to this doctrine also, He 
illustrates his theory by three sets of examples. First, ho brings 
in the famous rope-snake illustration, and pdintii out that just as in 
darkness a rope is imagined to be a snake, so the Atman, too, is 
imagined to be what it is not.* Next he refers, at length, to the no 
loss famous ether-pot illustration, pointing out that the individual 
soul is really nothing but the Atman, just as the ether within the pot 
is nothing but the universal ether, etc.® Finally, he gives the illustra- 
tion of a burning stick, and points out that just as a stick burning at 
one end, when waved round quickly, produces the illusion of a 
circle of fire (alAta-cakra), so is the world of plurality nothing but 
an illusion.® But he does not say for a single time that the world of 
plurality is a reflection of the Atman on avidyA, like the reflection 
of the sun on water, as 6amkara often does. 

Hence, there is no doubt that 6rInivAsa could not have flourished 
before ^amkara. And this serves as a further evidence that NimbArka, 

— — T — — — 

1 Vide Q.K., Advaita-prakara^n. * Op. cit. 

* **Pratibimba*vAdi-vada4 ca p&pIyAn apramAi[iata^ V.K.V., lit taraAga, 
verae 6, p. 6. 

4 O.K., 2.1718. 


* Op. cit., 3.3-9. 


• Op. cit., 4.47-50. 
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who was a contemporary of iSrinivasa, being his preceptor, cannot be a 
predecessor of ^amkara. In the passage, alleged to contain a reference 
to Nimbarka’s BhedSbheda-vAda, there is really nothing of the kind. 

The phrase “Te§am ubhayathS dvaitam” does not at all refer 
to Bhedabheda-vada, but it simply means: ‘For them (i.e. for the 
Dvaitavadins) duality (is the truth) in both ways (i.e. from both 
paramarthika and aparamarthika points of view).i This is the 
explanation given by ^amkara. He explains the whole verse thus: 
Non-duality is real, duality is its work (tad-bheda = tat-karyya), 
i.e. is simply due to the working of the mind and ceases when the 
mind ceases to work, as in the states of deep sleep, swoon, etc. This 
is our view. But they, the Dualists, hold that duality is the ultimate 
truth, either from the real, or from the non-real points of view. But 
our view is not contradicted by their view, because for an Advaitin 
there can be no opponent, since ho thinks every one, even his opponent, 
as his own self. 

Thus there is a reference to the Dualistic view alone ; and if there 
were really a reference to the Bhedabheda view, we see no reason 
why ^amkara would not have interpreted as such. 

Even if the phrase does refer to the Bhedabheda view, that does 
not prove in any way that Nimbarka’s view is referred to here. 
Gaudapada explicitly refers to the Dvaita view,2 but will any one take 
Madhva to be prior to Gaudapada for simply that reason ? Just as 
absurd will be to take Nimbarka to be prior to Gaudapada and 
^amkara, simply on the ground of their referring to a kind of Bheda- 
bheda doctrine. 

There is a manuscript called “Madhva-mukha-mardana’^ a 
criticism of Madhva’s religion, attributed to Nimbarka. 3 This places 
Nimbarka after Madhva, provided the work is really by Nimbarka. 
The fact that the manuscript is not lent to anybody by the followers 
of Madhva,^ perhaps prevented us as well from having it, no reply 
even being given to our enquiries. It seems Nimbarka undertook the 
work because it was Madhva’s immediate influence upon the people 
which he h^d to fight against for making his own campaign successful. 


^ ‘'Dvaitinaip tu tof&ip porainArthatah aparam&rthata4 ca ubhayathapi 
dvaiteun eva.** Vide daipkara-bhA^ya on Q.P„ 8.18, p. 121. 

* *‘Sva-8iddhAnta-vyavastha8U dvaitino nL^oita drdliam ”, ©to., G.P., 8.17. 

* Cat. Cat., p. 428, Part I; N.W.P., Part 1, 1874, pp. 274-275. 

* N.W.P., Part 1, 1874, p. 275. 
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Thus, from internal evidences from w5l-known works by 
Nimbarka, we can definitely assert that NimbSrka could not have 
fl- urished before 6amkara, whereas we are led to think, on the evidence 
of he manuscript mentioned above, that he did not fiourish also 
before Madhva; i.e. not before the 13th century A.D.^ 


> Madliva's date is about 13th century A.D. According to Sir R. O. 
Bhto idarkar (Vait^navism, ^vism and minor religious systema m /oco), 
Nimbarka flourished shortly after R&ra&nuja. According to Dr. R. L. Mitra 
(Notices), he, however, flourished after Rto&nuja, Madhva and V^allabha. 
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DOCTRINE QF NIMBARKA 

I. Brahman. 

The Highest Reality, according to Nimbarka, is Brahman, Krsna. 
or Hari,i a Personal God. There is nothing that is equal to Him, 
nothing that is superior. He is the Lord of all, and the Controller of 
all. Ho is called ‘Brahman* because of the unsurpassed greatness of 
His nature and qualities, because He is beyond any limit of any kind 
of space, time or thing.2 

Brahman is the sole cause of the creation, maintenance and 
destruction of the universe. All beings arise from Him, are preserved 
by Him and return to Him. The Lord alone is the First Cause, the 
manifostor of all names and forms, and none else. 3 

Brahman is thus both the material and efficient cause (upadana 
and nimitta Karaija) of the universe.^ In ordinary cases we find 

1 Nimbarka does not use the terms “Kpjna” and “Hari” in V.P.S, There 
lie speaks of the Highest Reality throughout as “ Paramatman ” (V.P.S,, 
1.1.13-15; 1.1.21-22, etc. etc.) also as “Brahman” (V.P.S., 1.2. 3-4, etc.), “Parn” 
(V.P.S., 1.2.3, etc.) and “Puni^ottama” (V.P.S., 1.1.1, 1.1.19, 1.2.9, 1.2.13, l.lhS. 
1.3.11, 1.3.24, etc.). Once he refers to Him as ** Rarnakanta Puru.^ottama ” 
(V.P.S., 1.1.1). 

In D.^., 61oka 4, he uses all these three terms, viz. Brahman, Krsna and 
Harl, simultaneously, and in dloka 8 he speaks of Kf^na. 

In 6.N.K.S. also he uses all these three terms; e.g. in verse 1, ho speaks of 
Hari, in verso 7 of Kf^na, Hari and Ko4ava, in verse 8 of Brahman and in verst' 16 
of Hcui. He refers to the Highest Reality also as “Ke^ava” (verse 7), “Vibhu” 
(verses 16, 19) and “Madhava” (verse 24). 

* V.P.S., 3.2.32. Of. also V.P.S., 3.2.31-36, where a purva-pak^ is rais* tl 
that there is something superior to Brahman and refuted. D.S., 61oka 1 : 
^.N.K.S., «oka8 3, 7. 

^.N.K.S., iloka 3. V.P.S., 1.1.12, etc. D.^., 51oka 8. I^.N.K.S., 41oka .j. 

V.P.S., 1.1.1, “Svabhavika-svarfipa-guna-iaktyadibhil? brhat-tamah “. 

S.N.K.S., 41oka 11. Thus, Nimbarka identifies Brahman, V4nu and Kp^na ; 
Rama and Radha. For him “ Rama-kanta Purusottama ” or (Vi^nu) is nonp 
but “ R&dhA-vallabha Kp^na ”. This is a distinct difference between Ram&nuja 
and Nimbarka. 

» V.P.S., 1.1.3, 1.4.14-15. 6.N.K.S., iloka 1. ^.N.K.S., Sloka 9. V.P.S., 

1.3.42. Op. ot/., 1.1.19. 

* V.P.8., 1.4.23-27. 

( IB ) 
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that the clay, the material cause of a pot, and the potter, its efficient 
cause, are different. But in the case of the Universe, the two are 
identical, because Brahman, wishing to be many, transformed (and 
therefore He is the nimitta) Himself (and therefore He is the 
upadana) into the form of the world. ^ The Universe is thus a trans- 
formation (parinama) of Brahman, 

Brahman is, thus, both transcendent and immanent. Ho is not 
an external creator, but pulsates within the entire universe. Ho is 
the inner soul, the inner controller and constant sustainer of His own 
creation.* 

Several objections have been raised against this doctrine of the 
Causality of Brahman. The most formidable one is: Why should 
Brahman create this universe ? All [diilosophies and religions have 
to answer this imiK)rtant and very natural question at the outset. 
Acts of intelligent beings are neve»* motiveless. So the acts of the 
Supreme Intelligence must, too, have some definite motives or ends 
in view'. We, as imperfect beings, act for attaining some goal. But 
how can we attribute any unfulfilled desire, any unattained goal to 
the Perfect Being in whom tlieix* is no incompleteness or insufficiency ? 
What jK)ssible motivt* can He have in creating the world ? It can be 
of no good to Him, for H(‘ lacks nothing; it can be of no good to the 
individual souls, for worldly life is full of sorrows and suffeiings, 
and, salvation, admittedly, consists in getting rid of the* Samsdra, of 
the eternal cycle of births an<l rebirths. 

This leads to the second difficulty, no less formidable. Why 
should tljc mercitui Ix)rd (iclilM*rately plunge souls in grief? If Ho 
cannot j)rev(*nt pains and evils on earth, He is not all-powerful; if Ho 
can, but d(H‘s not, He is not all-merciful. What is the way out of this 
eternal dilemma ^ Again, people, undergo different lots, without any 
apparent r(*ason, the honest and the gooil suffer; in spite of contrary 
reasons, the wicked prosjKT. Hence if God bt^ the creator of this world, 
He must, of necessity, bo eliarg(‘d with cruelty and partwlity. 

1 V.P.S., 1.4.26. 

Nimbarka docs not explain in what wmiho pnH'iH<‘Iy Hralunan is tha kiiat43rial 
causo of the univorHO. That Ih* in the » af tho imivoriie ii ovidoni 

enough, but how Ho can be its material raune ah well in view of tlio fact that all 
things are said t<j arise from prakrti* the prime\al ]Vlntt4<r-«tomal and real— is not 
explained. This is explained clearly by his disciple Puru^jttama, vide V.H.M., 
p. 65. 

3 V.P.S., 2.1..35; 1.2.6-6; 1.2.19. 
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These fundamental questions can by no means be easily solved. 
Some doubt the very capacity of human mind to grasp the motives 
of the Divine Mind. Reason must halt here, and make room for 
intuition or revelation. The sacred texts, learned prophets, ancient 
and modern, assure us that God alone is the cause, the creator of the 
world, whatever be His motive in creating it; that God is constantly 
working for our good, in spite of apparent injustice, wrongs and 
sufferings. And, we must accept these on trust. 

Hindu philosophers, in spite of their deep trust in revelation or 
scripture, attempt also to find rational explanations, as far as possible, 
of these problems. In trying to solve the first problem, Nimbarka 
and other Vedanta philosophers bring in the conception of sport or 
lila.i The creation of the world implies no want, no imperfection on 
the part of Brahman, for it is but a mere sport to Him. As a supreme 
monarch indulges in sports, not because he is in need of something, 
but because, on the contrary, he, as a King, has all his desires fulfilled 
and can indulge in pastimes at will, so Brahman creates the world not 
because He needs something, but, on the contrary, out of the fulness 
of His nature, out of the abundance of His joy. 

But, the creation of the world may be a spontaneous sport, and 
not a necessity, on the part of Brahman, but to the poor souls, it is 
not so. How can that God bo called merciful who only for the sake 
of sport, not even for any essential necessity, condemns souls to 
eternal grief ? Hence it is pointed Cut that Brahman’s indulgence in 
this cosmic sport, though not serving His own purpose, is not entirely 
motiveless, but is essentially guided by the demands of morality. This 
explanation tries to exonerate Brahman from the charges of cruelty 
and partiality.2 Though creation is a 82 )ort, it is not a senseless or 
arbitrary sport. It is the eternal and inexorable law of Karma that 
determines the nature of every new creation and the fates of different 
individuals. ** As you sow, so you reap” — this is the universal rule. 
So Brahman cannot be made responsible for the sufferings and varying 
lots of individuals, — it is the individuals themselves who are really 
responsible through their own Karinas. 3 These Karinas are without 
beginning and are, as such, existent before the individual souls come 

1 V.P.S., 2.1.32. 2 Op. cU,. 2.1.33. 

• Brahman may be here compared to the cloud. The cloud, as ram, is the 
common cause of the growth of all sorts of plants, good or ba<l, but tho <lifforonceH 
among those plsmts themselves are not due to the rain, which pK^urs down upon 
all of them equally, but to the differences lying inherent in their respective 
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into existence, and Brahman takes these Karmas into account when 
creating the world. 

But can we really say that this creation of the world serves no 
purpose of Brahman, is of no use whatsoever to Him ? Even if we 
suppose that creation is but a sport, can we say that this sport is of 
no use to Brahman ? Sports, too, have their own uses. The fact is 
that, as admitted by Nimbarka himself, Bralxman and the universe 
are correlatives, one always implying the other. Hence, the evolution 
of the utiiverse is a logical necessity on the jmrt of Brahman. If the 
universe is impossible ^^'ithout Brahman, Brahman is no less incom- 
plete without the universe.* 

Tan we, again, say that Brahman is never responsible for the 
Karmas of .souls, and hence for their oonsequcuit sufferings and unjust 
lots? If Brahman he the inner controller, how can He disclaim all 
responsibilities for the actions of the souls in whom He inheres ? 

Good and evil are necessary correlatives. One is possible only 
in contrast to the other. Moral life requires freedom of will, and 
freedom is meaningless unless there be two things to choose between. 
Hence, He who creates souls as free moral agents, must of necessity 
create both good and evil. The existence of evils in a worhl (Teated 
by the Supreme Good nviy, thus, ho justilic'd. But the j^robhun as 
to why virtue and happine.ss should not always go hand in hand, why 
should the sins of fathers bo visited upon their children, requires a 
better and a more convincing explanation. 

We may consiebT here one or two other objections against this 
doctrine* tliat Brahman is the creator of the wfulci. It has been urged, 
for (*xample, that the material cause and its cffecjt an* of the V(»ry same 
kind.i From a himj) of ( lay, we can get clay-pots alone, and not gold 
ones; from a pi<‘cc of gold we can get gold rings alone*, not clay on<‘h. 
So, from the .stuitient Brahman a .sentient world alone can arise. But 
who can tissert that tlie world is sentient ? 

But, Nimbarka [)oints out ,2 there is no rule that the cause and 
the effecit must always la* absolutely similar. 80 it cannot be said 

seetls. In tho vary name manner thn liitTonmnoH among rn«n aro duo to tho anOdi 
kanna-bijns of tho men tliomwlvos, and not t-o tho Lord. 

Cf. 2.1. .34. 

Cf., also. V.K.. p. 17.1, KWf e<l.; pp. i:M4. 

t V.r.S., 2.4-1. 

* Op. cit., 2. 1.0-7. Hem ho cibw tho oxarnplos of nail, hair, otc. arising 
from Jiving bcangs; ancl dtmg-tKsdlos from tho dung. 
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that the world, being different from Brahman in nature, cannot arise 
from Him. 

The real point, however, is that Brahman is immanent in the 
world, animates and sustains its every part, — so the world is by no 
means absolutely separate, absolutely different from Brahman. 

It has also been urged that the universe not only does not arise 
from Brahman, but cannot return to Him as well at the time of 
universal dissolution,! for then it is sure to defile Him with its own 
impurities. 

But when the universe returns to Brahman, it inheres in Him as 
Hi?; power (6akti) and ceases to be imperfect. 

FuHher, it has been objected 2 that as Brahman is a component 
whole, without separable parts (niravayava), He must be transformed 
into the world in las entirety ; oi*, else, He must be held to be possessed 
of such parts (savayava) wliich will make Him something divisible, 
and hence mutable. 

In reply, Nimbarka points out that ^ the universe is not a j)art, 
actually cut off from Brahman, but alwfiys inheres in Him during 
creation, as during dissolution. Before creation, it remains as a 
subtle power of Brahman, during creation this subtle power comes to 
be manifested. Creation, thus, means the full manifestation of the 
powers of Brahman (sva^akti-viksepa). So there is no question of 
Brahman’s divisibility and mutability here.^ 

There remains one more obje(‘tion to be ccuisidered. If Brahman 
be the material cause of the univ(*rse. He Himself becomes individual 
souls (jivas), and as such, must of necessity undergo all worldly 
pleasures and pains.® But why should Brahman be so foolish as to do 
what is not beruhcial to His own self and create a wc^rld that causes 
nothing but intense and infinite suffering to Him ^ ® Again, if Brahman 
dw'clls within the hearts of jivas, that also implies that He must share 


1 V.P.S., 2.1.8. 2 Op. rit., 2.1.25. 

8 Op, cit., 2.1.20, 27. Vide also V.P.S., 1.4.26. Cf. Brh., 5.1.1. “From 
the whole arises the whole, . . . still the whole remains.’’ 

* NimhArka refutes a few other objections against Brohma-karana-vAda 
that are not of any philosophical importance, such as: (1) a cmator mimt have 
external implements. A potter, e.g., needs clay, who<ds. etc. But Brahman 
has no such implements. (V.P.S., 2. 1.2.3.) Hence, He cannot be the creator 
of the world. (2) Brahman cannot bo a creator, for Ho h'ls no sense-organs 
(op. cit.. 2.1.30), etc. 

« V.P.S., 2.1.13. 


® Op. cit.. 2.1.20. 
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all the experiences (bhogas)''of the jivas and be contaminated by their 
defects and blemishes. ^ 

The fact, however, is, NimbArka points out, that the individual 
souls are both diflferent and non-different from Brahman * The 
former only are subject to Karnnw and the consequent bhogHnS, not the 
latter. Again, though Brahman is the in-dweIJing spirit, He is 
untouched by human defects and sins, for tlie prist irie purity of 
Brahman can never be sullied by any thing A God is GckI, Pui*e and 
Perfect in spite of all impurities and imj^)erfections, and not excluding 
them. He pervades and contains eveiything, yet traiifcctmds every- 
thing. 

So, Nimbarka concludes. Brahman is the (aiuse of the universe, 
and its soul. 

Thus, on the one hand. Brahman is eternal and great, th(» 
Greatest of the great, the Highest of the high, — the Creator, ot(’. 
of the universe, high above the individual soul, of wliich He is the 
Lord and the Kuler. But this is but one aspect of Brahman. 

He ha^ another aspe^ct, equally real. H(‘ is also an abode of 
infinite Ix'auty, bliss and tenderness, and in intimate connection 
with the soul. He is an abode of supreme peace, supreme grace, ^ 
the ocean of all swe<»tness and charms. 

Bliss is His very <*.s.sence like existence and knowh'dge*, siiUM* 
H(‘ is one indivisibh* mass of bliss.® His bliss is unlimited, unlik(^ 
human bliss. 7 He is called Blissful also because He is tin* t'ause of 
the bliss of the soul.® He brings forth and maintains th<‘ universe 
through bliss. 


1 V.P.kS., 1.2.8, 

- Op. at., 2.1.13. This point will l>o diMciiMWMl fully lut«r on. Cf. V.P.8., 
2.1.21-22. 

« Op cit., 2.1.9; 3.2.11 ; 3.2.30. 

NiinbArka refutes Homo other objtKJtions agaiiiHt llm doctnno that linihman 
is tho Antaryamin, Inner controller. Those an* pliilosophu ally uniiii|KjitHnt, e.g. 
it ha.s biM)n objoctod that liralunan, tho albi)«^rvmliog Ik’ing. l annot abide within 
tlu* atomic soul, etc. V'.P.8., 1.2.7, <*tc. 

* .^.N.K.S., ^loka 1. ^anti, Kanti, 

® Op. cit.y 61oka 3. Sudha-nidhi. 

® Op. cit.y ^loka 4. 

7 V.P.S., 1.3,9. 

» Op. cit.y 1.1.15. 

® Vide Tait., 3.6. Cf., also, Tait., BrahmAnandavalll. 
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Finally, Brahman is essentially gracious to His devotees i (bhakta- 
vatsala). He strikes terror in the heart of the wicked, but to his 
devotees He is tender and solicitous as ever. Out of pity for them, 
He enables them to have a direct vision of Himself, 2 and is thereby 
the giver of salvation.^ He is, in fact, not only the giver of salvation, 
but the giver of all fruits whatsoever in accordance with the karmas 
of individual souls.^ Further, He manifests Himself in various forms 
with a view to pleasing His devotees,® and descends on earth in the 
forms of various vyuhas (and avataras) for the good of the world.® 

We see, thus, that the Lord is, on the one hand, all-powerful, 
on the other, all-merciful; He is transcendent, yet immanent; all- 
pervading, yet abiding within the heart of man; Ruler, yet Helper. 
His supremo might and majesty constitute no truer asp(‘ct of His 
nature than His boundless love and kindness. 7 

It is clear from the above that Brahman is essentially possessed 
of attributes.® On the one hand. He possesses an infinite number 
of auspicious qualities (whi(*h again, as we have seen, are of two 
broad kinds, viz. omniscience, omnipotence, omnipresence, etc. on 
one side, beauty, bliss, tenderness, on the other), and on the other 
hand, He is absolutely devoid of all that is inauspicious, unworthy 
and defective.® In this sense, the Lord is possessed of a double set 
of characteristics,!® one positive, the other negative. And it is this 
negative aspect of the Lord, i.e. His freedom from all unworthy 
qualiti(^s, which sometimes leads to the description of Him as 


^ S.N.K.S., 61oka 12. Bhakta-vatsala. The Lord is called “ Atina-supriya ” 
(Aloka 4) and “ Atma-vallabha” (dloka 14), which means, according to commen- 
tators, that He is bhakta-vatsala. Vide I^.K., pp. 19 and 46. 

2 V.P.S., 3.2.24; 6.N.K.S., ^loka 11. 

3 V.P.S., 3.2.6; ^.N.K.S., ^loka 1. 

* V.P.S., 1.1.4; 3.2.39-41. 

3 D.S., dloka 8. Cf. Arjuna’s Vi4varupa-dar6ana, Gita 11. 

® D.S., 61oka 4. Cf. V.H.M., pp. 47-48. See also pp. 121ff. of the thesis. 
Part 1. Nimbarka does not himself Bay what these vyuhas are. 

7 It is to be noted that Nimbarka makes no reference to the softer aspect 
of the Lord — to His beauty, loveliness, tenderness, etc., in V.P.S., whore the 
Lord is depicted in His sterner aspect of a creator, controller, and judge. The 
softer aspect of the Lord has been <levelopod at length by the disciples of 
Nimbarka. Vide o.g., V.R.M., pp. 45, 49, 113, 119, etc. 

« V.P.S., 1.1. 1-2, etc.; In.K.S., ^loka 1. 

• D.l, Aloka 4; S.N.K.S., Sloka 10. 

»« V.P.S.. 3.2.11; 3.2.l.'>, 17. 18. Ubhaya-lihga. 
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attributeless.i Ho is thus attributeless in the sense of being free 
from all ordinary material and inauspicious qualities, and He is 
possessed of attributes in the sense of being possessed of all celestial 
and auspicious ones.* 

The conclusion is, therefore, that the I^rd Ki-spa is an abode 
of an infinite number of auspicious qualities, absolutely undefikKl 
by any blemish, pure, complete and independent. is one and 
self-sufficient, yet out of His own frtH' will and without any wanf 
on His part, creates tho world of plurality out of Hiinst lf, to fulfil 
the demands of morality, and He, out of His boundless kindness, 
again, leads the individual soul from the trammels of mundane 

existence. 3 

The Lord is accompanied, on His left, by Hadba, tlu' giver of all 
fruits, and of equal auspiciousness like Himself^ and who is to be 
worshipped conjointly with him.^ 

Tho general natun' and characteristics of thc^ Lord being thus 
determined, the next que.stion is: What is the proof of tlu' existence 
of such a Being as Brahman ? What is the source of our knowledge 
regarding Him ? The reply is that Scripture' alone is our source of 
knowing Brahman,^ — from Scripture alone w(' (onu' U) know that thc^re 
is a Being possessed of the above marks. 1’h(' ('ufin' Scripture, in 
fact, is concerntHl with (\stablishing Brahman as its soh' supnune 
object. 7 Scripture may apparently s(‘em to d(‘pict. a varic'ty of thi?igs, 
but really it depicts only one thing, viz. Brahman, for in Him alone 
all th(' divers<‘ .scriptural passages find their comj)l(*tc' ns’eneiliation. 

'riius, some t<\\ts semn to enjoin the worship of tin* INtsou within 
the sun and the eye.® Hon' a doubt may be felt as to vhcthcir this 


^ S.X.K.S., 6. Nirgijna. 

^ Op. cit., f^loka 2. CT. also V.P.8., 

* Sainsara. 

* D.S., Aloka 5. Vido also “ Nan<lii*Krt»<4-‘’*‘a(laruiiii”. S.N.K.S., Aloka I. 
Xiinbarka identifioM Hama or Lakinmf wiUi Hadha. VkJo iibf)Vo, j>. 2S, Part I. 
6.X.K.S., nloka 5. 

•*’ D.»S., dloka 5. Cf. al'Mj KmihaHlaka, Kfana^taka, and Pratah-Hinaraiia- 
.stotra. 

« V.P.S., 1. 1.3. 

^ Op. 1.1.4. For tho objection to tbiH view and ita refutation, wm* 

V.P.S., 1.1.4. 

^ (’hand., l.S.S-S. 
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Person is identical with Brahman or some other Being. In the 
latter case, of course, it cannot be held that the entire Scripture teaches 
Brahman alone as the sole object to be known and worshipped. 
But the fact is that this Person is none but Brahman, for the Person 
is said to be free from all sins, to be the soul of all, etc., and these 
qualities can belong to the Lord alone. i 

Similarly, all scriptural passages, Nimbarka points out, which 
seem to deal with objects other than Brahman really refer to Brahman 
and Brahman alone.^ 

Thus, the conclusion is that the Lord Krena is known from Scrip- 
ture alone, and is the sole object and purport of all scriptural passages. 

It may pertinently be asked : Why should we resort to Scripture 
alone for having any knowledge of Brahman ? Is not our own reason- 
ing faculty a safe and sure guide here? Nimbarka frankly admits 
the limited ca[)acity of ordinary human reason. Ordinary individuals 
like us can reason or infer about mundane, empirical objects alone, — 
but what is extra-mundane, transcendental, lies beyond the scope 
of reasoning. And, here and here alone Scripture is our sole guide. 

But what, after all, is Scriptun^ ? It is nothing but the product 
of the mature reflection and sustained thinking of inspired prophets 
and sages. To them, to those extraordinary minds, minds that are 
wiser and purer than our own, nothing is a sealed book, and even 
transcendental truths are known directly through the help of super- 
d(»velop(*d reasoning faculty. 

Hence, it would be manifestly wrong to accuse Nimbarka, and 
for the matter of that, other Indian philosophers, of dogmatism, of a 
blind, unwarranted reliance on authority and revelation alone. In 
the first place, th(\v are only frank and practical enough to admit 
the distinction between grades of human reason — its undeveloped 
and super-dev(*loped forms. In the second place, even in the stage 
of this lack of full development, they admit, rather insist on, the 
ne(»d of manana or reflection after §ravana or acquisition of ])hilo- 
sophical truths from Scriptun*. 


‘ V.F.S., 1.2.9; 1.2.20-28; 1.3.14-15. 

a V.l'.S., 1.1.21-22; Ch&ud., 1.9.1; V.P.S., 1.1.23; Ch&ii<l., 1.11.15; V.P.S., 
1.1.24; KrtUM., 3.2; V.P.S., 1.1.29-32; Chaml., 3.13.17; V.P.S., 1.1.25; Chand., 
3.14,1; V.P.S., 1.2.1-5; Katha., 2.25. 
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II. Theclt: the jfva. 

1. Nature^ size, number and kind of the jiva. 

First and foremost, the jiva or the individual soul is i^sentially 
of the nature of intelligence. ^ It is different from tlie body, the 
sense-organs, the vital-breath, the mind and buddhi, which are all 
material and inanimate. It manifests all tliese, but does not need 
to be manifested by them * being manifestcHl by the all-manifesting 
Lord alone. In fact, the sense-organs (eleven in number), ^ the vital- 
breath (with its five modes), ^ and the mind (with its four modes), ^ 
ar(‘ but implements of the soul;® they serve different purposes of the 
soul," such as perception, enjoyment and action —and are under its 
complete control.® As such, the jiva is not identical with any om* 
of them, but is a different and a superior intelligent principle.® 

The individual soul is not only knowledge (jnuua), but. a know«‘r 
(jnata) as ^^ell.l^^ Tliat is, it is not a mere plienomeuon of knowledge, 
but an intelligent substance having knowknlge for its essential aftri- 
bute.ii To say that the individual soul is knowknige* and has know- 
l(Nlg(‘ for its attributes is not contradictory l)V any irteans — for in spite 
of the fact that the individual soul, tin* substratum, and knowhslge, 
tin* attribute, an* ecpially knowhslgt*, tliere is a distinction between 
them, 12 as d(‘clanHl by Scripture itself,i® so that th(' ndatioii of sub- 
stratum and attributi* is jio.ssible bet^\(‘(*n them.*^ 

* \'.P.S., Aloka I. JAaiiu-Mvar’ijHi.. 

'Dicre no discusHion al>out tin' iiidivuiiial mouI in S.N.K.S,, cxc^'pl in 
hloka 21. 

a ( I. V.K.M., p. 3; V.M., hloka p. 2. 

Kor tlic o|r\rn M-nw-orgaiiH and tls'ir I unci ions, vide 
\’.K.M., pp. 2S 2U. N'ldo infra. 

♦ For tlie four vfttiH of tlic inmd an<l thoir funclioiiM HiirpAaya, ^^nrvii and 
aliartikara. vied infra, V.U.M., p. 25. 

For tlio fi\o vrttiM and tlioir funotioriM, ho«‘ VMi.M., p. 2H; not* below . 

♦’ N'.F S., 2.4. 10 -1 2. L'pakarana.s. 

^ \’ide \'.b..M., for dotttilM, pp. 20-27. ® \'. P.S., 2.4. 1 5- 10, 

® \'id** hloka 1. A man thuH i.s rnanpowMl of Ihc alrnan or the jiva 

(hoiil), dcha (l)ody), indnyas (HciiHo-orj^aitH), the prana (Ihc vilai<brcalh) and the 
inana.s (the mind). 'I'hc lirhl alone ih inlelli^fcnt or non-rnalerial and etoriml. 
tin* othcP'^ not. 

10 V.V s., 2.:i.lH; D.S,, hloka I. 

11 V.I’.S., 2.3.2r>.20. 12 Op. rtt., 2.3.27. 

13 Vide c.}/., Kauh., 3.0. Cf V It .M., p|). 4-5. Also Sn. H., I.I.I. Him 

below . 

11 V.r.s.. 2.3.27. 
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Knowledge being the very essence of the individual soul, persists 
always under every state whatsoever. i It is present even in the 
states of deep sleep and the rest, though during these states it is not 
fully manifested as it is during the waking state. 2 

The soul being a knower is essentially a self-conscious Ego or 
“I"' (ahamj.s The '' aham-artha'* does not consist of two factors, 
one intelligent and the other non’intelligent,^ i.e. it is not something 
which is ultimately unreal, but is the very essence of the soul, and real 
throughout. As we shall see, the soul continues to be an ‘‘I”, a 
distinct individual even when it is freed. ^ 

The soul being a self-conscious Ego, is an active agent.® If the 
individual soul be not an agent, all the spiritual injunctions regarding 
different means loading to different ends (viz. heaven or salvation) 
would be simply meaningless 7; for example, it has been enjoined that 
one who desires to go to heaven should perform sacrifices,® or that 
one who desires salvation should meditate on Brahman .» But if the 
individual soul bo not an agent, it cannot possibly carry out these 
injunctions; and why should Scripture enjoin something which is 
quite impossible ? 

Further, during the state of dream, the soul is said to move 
about within the body, controlling the organs as desired.ii This also 
proves that the soul is an active agent. The sense is that the soul 
is the guide and the controller of the entire body, regulating the 
different organs to their different functions and this the soul could 
not be unless it were an active agent. The fact that the soul some- 
times acts in a way which brings about unforeseen and undesired for 
consequences is no ground for arguing that it is not an agent, for 
the argument; “ Why should one wilfully do what is haiinful to one’s 
self? has no force here seeing that the individual soul in bondage 


J V.P.8., 2.3.30. 

* Op. cit. Soo V.R.M., pp. 7-8. 

3 Op. oil.. 2.3.18. 

S.N.K.8., ^loka 21; “ Dvyam^ita’pi na ca bhati cetane aliumpratlti- 
vif^yo ahain-arthako**, etc. Cf. the Advaita Vedanta view of Satnkura. 

® See below. 

« V.P.S., 2.3.32-40. 7 Op. ctX, 2.3.32. 

8 Vide o.g., Tait. Sam., 2.5.6. o Brli., 1.4.7. 

*0 Scripture enjoin.s “SainiUlhi” also, which is possible on the part of an 
active agent only. Vide V.P.S., 2.3.38. 

V.P.S., 2.3.33. Cf. Brh.. 2.1.18. 
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is neither omniscient nor omnipotent, and as such cannot always 
foresee or prevent the adverse consequences of its own acts.^ 

The individual soul is an agent not only during the state of 
mundane existence, but also in its state of release. * 

The individual soul is an enjoyer, too.* This follows from the 
above; for an agent, a doer of karmas, good or evil, is also an enjoyer — 
the reaper of the fruits thereof, good or evil.^ Even when the soul 
is freed from all karmas, and consequently froni the trammels of mun- 
dane existence, it remains an enjoyer still, ^ though this enjoyment 
is not like eartlily enjoyment and does not lead to rebirths. 

Thus, the individual soul is a self-conscious itlUdligent principle^ 
a knower, a doer and an enjoyer. 

But in spite of this, it is not indepeauh'iit or s(*lf -dependent, as 
might be supposed, but is essentially under the control of the Lord,® 
and its existence, knowknlge, activity, enjoyment — tn^erything in 
fact — depend on and are guided by the Lord Himsi'lf.'^ Even when 
it beeom(‘s frw and comes to attain similarity with Him, it remains 
under His control.® 

The individual soul is without beginning and without end — 
eternal.^' 'Fins is declanal by Scriptun* itst^lf, wliich explicitly says 
that then* is no siu^h thing as birth or death of the soul, for the soul 
does not di<* when the body is dead and is not born when the body 
is born.^^ Flence such expressions like “One is born, one is dead*’ 
are only tigurativo, and imply only that the material body is born 
or dead, but not tin* soul itself.i^ 


» V.P.M., a. v.k., 2.3.30. 

* Tlio freed soul, o.g., crcHU's itH own ixsJy, roaniM about and Hports with the 
etc. All these tvets, how<*vcr. incur no inoro rchirthd or oiirtiily oxiflteuooj* 

fur the soul. Stn; below. 

3 V.P.b., 1.3.7; 3.2.17. 

* Of course, an oxcc])tioii is to bo rniide in the cnie of tile J..ord, who U u 
k irta— as creator of the universo but not a bhokta of il 

* E.g., the fre<Mi soul enjoys all iwjrt« «»f rrl«-stml pleasureM with tho l^ord. 
See below. 

« D.S., sluku 1. 

^ Soe Ik'Iuw. It IS poinUsJ out that tlu" fm l that the J4ord tnaken iRirno do 
good deeds, while others had licMvis, drws not imply nny pnrtuility on His fiart, 
for He inako.s one «lo this or that act not arhiliaiily, hut out of rc'gard for one’s 
own karma'^. V’lde V.P.S., 2.3.33 and 41. 

8 See below. V.P.S.. 2.3.1(i.ll Aja. 

Cf. e.g., Ktt^ha., 2.IH. Also Gita, 2.2n. »» V.P.S., 2.3.10. 



30 


DOCTRINES OF NIMBiRKA AND HIS FOLLOWERS 


The fact that the individual soul is equally eternal with the Lord 
does not in any way subtract from Brahman’s supreme majesty, 
for the eternal soul from all eternity exists in Brahman and is under 
His control, so that no queg(tion of its being a “ second ” principle 
f)esides Brahman, the One, arises at all. 

The souls (and the pradhana) are, in fact, both unborn and have 
Brahman as their essence or cause without giving rise to any contra- 
diction, for those two designations refer to tWo different conditions 
of the souls (and the pradhana) — viz. their causal and effected 2 
states. In their causal state, they remain as powers of Brahinan, 
and as Brahman is eternal. His powers must also be so; and it is in 
this sense that the individual souls, etc. are called unborn and eternal ; 
in their effected states, on the other hand, they emanate from Brahman 
in some form or other and are said to have Brahman foi* tlunr cause.2 
The soul is a part of Brahman, and as such both different and 
non-different from Him.^ All of them (as pure souls, untainted by 
Avidya) are really equally pure, all being equally parts of one Lord, 
yet they are distinguished from one another as Brahmana, Sudra, 
pure, impure, etc,, owing to their connection with different kinds of 
bcxlies, just as the same fire is acceptable from the house of a learned 
Brahmana, but not from a crematory. ^ 

Finally, the soul is really possessed of celestial qualities lik(‘ 
‘freedom from sins’ and the rest,® though through the wish of the 
Lord, all these qualities remain veiled by Avidya, i.e. Matter and 
Karma, and consequently non-manifest during its state of bondage. 7 
Next, the size of the soul. It is atomic in dimension.® This 
is proved from the fact that the soul is said to pass out of the body 
through such small openings like the eyes, etc.,® and unless it 1)(‘ 
very minute in size, it cannot possibly do so.i® This is declared by 
Scripture as well which designates the soul as the hundredth part of 
a hair divided a hundred-fold. 

But although the soul is atomic, it can yet experience the plea- 
sures, pains, etc., i.e. sensations, of the entire body, just as a single 


^ Karyy&vasthS. 

3 V.P.S., 1.4.10. Cf. also V.K., 1.4.10. 

3 V.P.S., 2.3.47. Vide also V.P.S., 2.1.22. 
3 Cf. Praj&pati-v&kya. Chand., 8.6. K 
8 V.P.S.. 2.3.19-22. 

10 V.P.S., 2.3.19, etc. 


8 Karanavastha. 
^ See below. 

7 V.P.S., 3.2.5.6 

9 Cf. Bfh.. 4.4.2. 
11 Cf. Svet., r>.9. 
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drop of sandal in one part of the body can soothe and delight the 
entire body.i 

And the atomic soul is capable of experiencing the sensations 
of the entire body through its attribute of knowledge, which is all- 
pervasive * Hence just as the rays of a small lamp in one corner 
of a room flood the entire room,* or just aa the smell of a tiny flower 
spreads far and wide,* so the all-pervasive attribute of knowledge 
of the atomic soul, abiding in the heart only, perviules the entire 
body and makes it possible for the soul to experience all the various 
states of the body. 

Sometimes, of course, the soul is designate<l as <ill-pervasive 
like Brahman, but such designations are simply due to its all-])ervHsive ® 
quality of kiiowlwlge. That is to say, while Brahman is by nature 
great and all-j)ervasive and also possesscni of equally great and all- 
pervasive attributes, the soul is by nature small and atomic, though 
possessed of the all-pervasive attribute of knowk‘dg(‘, by virtue of 
which alone it is soim'times (‘alknl all-pcrvasive.® And tliere is noth- 
ing contradictory in sucli a designation ot tin* atomic soul as all- 
pervasive on tlM‘ ground of tlu* a II- pervasiveness of its attribut<^ of 
knowledge, smng that this attribute of knowlwlge is tin* very (‘ssence 
of the soul, persisting so long as the soul itself does. 7 

The doctrine of the all-j)ervasiveness of the sold, Nimbilrka 
points out, is open to many scaious objections. On this doctrine 
there must result either eternal per(‘eption or et(‘rnal non-perce[)tion 
on the part of the soul,® for. th(‘ all-[>ervasive soul must b(» 
eternally in connection with all objects; or, ev(‘n if somehow this 
connection be denied, there is no extra third principle outside the 
all-pervasivt* soul to bring it about. Furtht^r, since on this vhnv, 
all all-pervasiv(' souk will be in connection with all karmas, tln^n* is 
sure to result a confusion anumg the karmas of the different souls. 
The recourse to a<lr 9 ta is of no avail bent, for then* is no mark for 
distinguishing that one particular minita belongs to oik* jiarticular 
soul. Further, it cannot be said that particular n*solv('s, viz. 
“ I shall do tills and not that", etc., on the part of particidar indivi- 
duals lead them to bo connected with particular karmas and adpiftas 
(and hence with different lots), for such [larticular resolv<‘s themmdvos 


1 V.P.8., 2.3.23. 

* Op. cii., 2.3.20. 
7 Op. cU., 2.3.29. 


* Op. cit. 

* Cf. o.g., Mund., 1,1., ftr. 
» Op. cU., 2.3.31. 


•* Op. cit, 

« V.P.H., 2.3.2K. 
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are not possible. Finally, it cannot be said that*' one particular soul 
is connected with one particular body only, hence there can be no 
confusion of karmas and enjoyments, for that particular soul being 
universal, must be in contact with all bodies. i 

Thus, the doctrine of the universality of the soul is fallacious.2 
It is because the soul is by nature atomic, in spite of being a part 
of the all- pervasive Lord, and in spite of possessing the all-pervasive 
attribute of knowledge, that there is no confusion among the karmas, 
no universal perception or universal non-perception.^ Thus, we 
conclude that the soul is essentially atomic in size and ever remains 
so, even in its state of release.*^ 

Next, the number of souls. They are infinite in number.^ 
Finally, the kinds of souls. There are broadly two kinds of 
them, viz. souls in bondage, and freed souls.® Tlie souls are, there- 
fore, in a condition to be associated or disassociated with the body,7 
i.e. the souls in bondage, surrounded by beginningless niaya, i.e. 
matter and karma, are associated with earthly bodies, while th(? freed 
souls, through the knowledge of the Lord, gained through His grace, 
get rid of all connection with matter and karma, and thereby of their 
earthly bodies.® 

Thus, the conclusion reached is that: — 

(1) In nature, the soul is knowledge, yet a knower, a doer, 

and an enjoyer, under the control of the Lord and 
a part of the Lord, yet eternal — all these being true 
of the soul in bondage as well as in release; further, 
it is possessed of the qualities of ‘ freedom from sins ’ 
and the nwt, although not during its state of bondage. 

(2) In size, it is atomic, in bondage as in rcdease. 

(3) In number, it is infinite ; 

(4) and it is of two broad kinds — bound and fr(‘wl. 


1 V.P.S., 2.3.48-62. 2 Qp. cit„ 2.3.49. 

3 Op. cit,, 2.3.48. 4 See below. 

6 D.^., 61ok» 1. That is, in spite of the fact that more and more jivas are 
being freed from the saips&ra, the samsara still continues and will evidently 
do so eternally. This proves that the number of jivas is infinite. Vide V.H.M., 
p. 19. See below. 

® D.S., ^loka 2. Baddha and mukta. Cf. V.R.M., pp. 22-23, for details 
and subdivisions. See below. 

’ D.l, Aloka 1. 

« The freed soul may, of course, possess a celestial body at will. See below. 
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2. Different states of the jlva : jdgrat, svapna, su^^pti, mdrchd 
and maram. 

' The soul has five different states: viz. the states of waking 
(jagrat), dream (svapna), deep sleep (susupti), swoon (muroh&) . and 
death (marana).i 

The state of waking has been considered above. The waking 
soul is a self-conscious, knowing subject, an active agent and an 
enjoyer, experiencing the inevitable fruits of its own karmas and 
thereby undergoing a variety of conditions. 

In tlie state of dream, too, the soul is a conscious subject, — 
a knower and an enjoyer.^ It enjoys the various dream-objects 
created b}’ the Lord in acoordanoc? with its own karmas. It is held 
by some that the soul itself, and not the Lord, is responsible for the 
dream -creation,* but that is not possible, because' the omnipotemt 
and omniscient Lord alone, capable of realising all His wishes at once 
(without the help of any external implements), can produce the wonder- 
ful dream-objects and nev(*r the soul.^ The latt(*r, of course, is 
possess^'d of the equal qualitit's of realising its wishc's at once and tlie 
re.st, but that fact is of no avail htTC, for all thesse qualities of the 
soul remain veiled, as we have seen, during its staU' of bondage. 

Further, dmims an^ indicative of the future.^ Now, if the 
soul w(‘re iiidt'od th(' oreatf)r of dreams, it would surely liave dreamt 
only lucky dreams indicative of futun' prosperity to itsc'lf. Hut 
t!iat, evidently, is imt th(* case. 

Next, the state (if deep sleep. During this stall', too, the sold 
Is a conscious subject — a know(*r and an enjoyer, lliough its knowli'dgi*, 
etc. arc not fully manifest as they are during its state of waking, 
but remain uninanifi'st and latent, as we have s(*cn before*.® 

* 'riicsr an*, of courMo, tlu* of the l>a<i<llia-jh'ii only, not of lh(' iiinkta- 

jh a. 

2 V.P.«., 3.2. 1- 0. ‘ Op, cit., 3.2.21.22, 

* Tilt* aenao in that tho soul can miiko difToront thin^H out of tho material 

and impl(«nientH Muppli(Mi, but it cannot ovidontly niako anything without the* 
help of thcbC. Now, the dreain-objortH, imlikf* the ordumr^ ohjeotH, are not 
intwio out of ordinary rnatorialH, etc. — th(*ro Ixuiik no aucti nuiferialM, (do. prosiMit 
th(*n. Hence th(*y are outHidc^ the liinitod pow'(*r of tho soul, and can bo pnxluwd 
liN tlie Lord alone who can produce anything through a wmh. 

6 V.P.N., 3.2.4. 

® Op. cd., 2.3.30. That tho soul im a knower and un (•njoyor in tJa* Mtate 
of d('op sloop iH clear from such nicinori(‘H: “.So long 1 slcvp well and do not 
know' anything”, etc. — which proves tho prenonco of the conscious Hubject an 

3 
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Siisupti takes place in the LordJ The soul, after entering the 
vein and the pericardium finally, rests in the supreme Lord and rises 
from Him again.2 

It is the very same soul who went to sleep that rises again and 
not a different one.^ This is proved from three facts — viz. recollection 
of work, scripture and injunction.* Thus, a soul after rising from 
deep sleep, remembers the work begun before, but left half-done, 
and finishes it. This proves that the soul which began the ^ork 
before falling asleep is identical with the one which finishes it after 
rising from sleep. Scripture also proves the very same fact,^ and 
finally, injunctions regarding sacrifice, meditation, etc. are meaningless 
unless the same soul persists throughout.® 

Next, the state of swoon. ^ This is a distinct state, not to be 
included under any one of the other states, though it resembles some 
of the other states in some points; for example, the' state of swoon 
possesses half the characteristics of death, yet is not identical with 
it — it is, in fact, midway between sleep and death and not exactly 
identical with any one of them.® 

Finally, the states of death. There are two kinds of death — 
that which leads to rebirth and that which does not. In the first 
case, the soul loaves the body, goes to heaven, or to hell, and returns 
to a new body; while in the second oas(', the soul goes to the world 
of Brahman, not to return any more. These are considertHl in detail 
in the next section. 


.‘1. Different destinies of the jlva: svarga^ naraka, and 
apavarga : heaven, hell, and salvation. 

There are broadly two classes of souls in bondage, viz. doers 
(or karmin) and knowers (or jfianin). The former are, again, dividul 


the substrate of the knowledge: “I do not know anytlung ’, and of the 
feeling of happiness; “1 am sleeping happily”. Cf. pp. 7-S; S.K.. 

pp. 101-102; cf. also li^ri, B., I.l.l. 

1 V.U.S., 3.2.7. 2 Op. cd., 3.2.8. 

a Op. cit., 3.2.9. ^ Op. c?7., 3.2.9. 

» E.g. Chand., 0.9.2; 0.10.2. 

® The souls go to sUwp daily, but if the same souls do not arise, there is 
eviilently no sense in telling them to do this or that — to follow this or that path 
with a view to attaining this or that goal. 

7 V.F.S., 3.2.10. 


8 Cf. V.K.. 3.2.10. 
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into pious worker^ (punyavan or istakarins), and sinners (pa pins or 
anLstakarins) ; and these thrt'e kinds of chisses of souls, pious workers, 
sinners and knowers, undergo different dt^tinies, attaining different 
ends, through different paths.i 

What happens to a pious work(T after death is as follows*: 
His soul, accompaiiicxl hy the senst^-organs * and surrouiuitHl by tlu' 
* subtle .elements ^ such as water, fire, etc., which are the germ for a 
new body, leaves tlie brxly with a view to enjoying the fruits of its 
own karmas. '^rhus, first the senses of the pious worker are coniu'cted 
with the mind — first speech and tlnm the rest — next, the mind is 
conm^eUHi with tlie vital breath, the vital breath with the soul, and 
the soul with th(‘ subtle elements. Then the soul comes o\it of the 
Ixjdy through the ey(‘s or any other o[)ening. 

After having come out of the ruKly, the soul follows the path 
of Fathers, which Ix^gins with ‘ smok(‘ Thus, it first goes to tin* 
smoko, arid tluMi Kuee(*ssively to night, the dark half of tlu' moon, six 
months of tin' sun’s south(‘rn progn'ss, world of Fatln*rs, and finally 
to tin' moon.^ Tln‘r(‘ it enjoys the fruits of its karmas, and alt<*r 
that, with a remainder of its karmas still clinging t-o it,‘^ it returns 
once more to earth and assumes a inwv IkmIv in aecordan(*e with its 
karmas.7 Thus, on its r(‘turn jourin*y, first, it l)(‘eomes the i*ther, 
the air, the sniokt*, mist, tin* cloud in succession, and then as rain, 
it pours down on earth; after that it grows as grains, herbs, and 


* Here, Niinbrifkii, like StUjikitnt, KaniAiiiija anri the rest, the aeeoimt 

]LMven III (’hand., r>.:; a, 10, and also in Brk-i 

V.P.S.. ;n.i. 

'* This IS proved from the Heriptural pasKa^fe; “ Mi* ‘>nt, the prana 

jioes out; and the prana K'on^ out, all the pranas xe out”. 1.4.2.) 

* For objiH’tionH to this view and n^futation thereof, vide WP.S., ,*hl.2. 

* Of. (’Inind., 5.10.3-4; also Brh., 0.2.10. 

V.D.S., 3.1.8. There are two kinds of karinas— those whieli produce iruils 
to experiencist hereafter in heaven or hell as the (jase may he, and those 
which pnsluce fruits to 1 m 3 experienced here, in this world. The soul, afU^r 
leaving: the presruit lasly, j^oes to heavi'ii or hell, Uj experience the first kind 
of fniit.s, and (hen returns to earth to t?xperienco the rest here. (4 \ K.F., 
3.1.8. 

’ Cf. Chfuid., 5.10.7. 
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trees, i.e. as food, then it is eaten by a man and becomes seed, and 
from this seed is born a new man.i 

Of course, “ becoming’' the ether, etc. here does not mean actual 
becoming, but only becoming similar to the ether and the rest 2; 
while “growing” as rice, etc. also does not mean actual growing, 
but only becoming connected with them.® And the descending soul 
remains in a state of similarity with the ether and the rest for but 
a short time, while it has to remain connected with rice, herbs and 
the rest for a comparatively longer time.^ 

This is the destiny of pious workers, who perform sacrifices, 
and practise charity and the rest.® 

But sinners, who act contrary to sacrificial injunctions, i.e. 
do what is forbidden and omit to do what is enjoined, are not subject 
to the same destiny.® They follow neither the path of Fathers, nor 
the path of Gods, and go neither to the world of the moon, nor to 


1 Nimbarka, as pointed out, follows the process of generation as depicted 
ill the “ Pancagni-vidya” in the Chand. and Brh. thus: — 


Chdnd.f 5.3— 5.9. 

{Five offerings) 

(а) The pranas offer 6raddha (i.e. 
water, vide V.P.S., 3.1.5), i.e. the soul ac- 
companied by the subtle elements — water 
and the rest, to the ether^ and it then 
becomes the moon. 

(б) Then the pranas offer this body to 
the clouds and then it becomes rain. 

(c) Then the pranas offer the rain to 
the earth t and then it becomes food. 

(d) Then the pr&nas offer this food to 
man and then it becomes seed. 

(e) Finally, the pranas offer the seed to 
woman and it becomes a man. 


Ghdnd., 5.10.5-6. 
{The way of return) 
{a) Ether. 


{b) Air. 

(c) Smoke. 

{d) Mist. 

(r) Cloud. 

(/) Rain. 
[g) Food. 
{h) Seed. 
{i) Man. 


Cf. Rrh., 6.2 for a similar account. Cf. V.K., 3.1.1. 

2 V.P.S., 3.1.22. 
s Op. cit., 3.1.24, 

Op. cit., 3.1.23. 

* It is to be not^d that the performance of sacrifices, etc. may lead to 
molotia, through generating vidya, if undertaken tn a different spirit. See below . 
6 V.P.S., 3.1.12-17. 
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the world of Brahman, but to a “ third place Thence they return 
to earth and their method of returning is different from that of pious 
workers, i.e. they are not born in the usual wa 3 \* 

Finally, the destiny of the knower is different from that of both 
pious workers and sinners. Wliat happens to a knower after death 
is as follows 3 : After death, the senses of a knower are merged ^ in 
the mind — first speecli and then the rest — the mind then is connecttnl 
with the vital breath, the vital breath with the soul, the soul with 
the subtle elements. Up to this point, as evident, the coses of a pious 
worker and a knower are exactly alike. But while tlie soul of a pious 
worker leaves the body through the eves, etc., the soul of n knower — 
thus accompanied by the sens(\s, the mind, the vital breath and the 
subtle elements, i.e. bv th(' subtle body ^ — Itnives the gross bmly 
through the vein which passt‘s out of the crown of the heiwi,® in r(‘oog- 
nising which it has no difficulty's, sinc(' tlu' I^rd Himself, being 
j)l(‘ased with a knower, lights up the tip of that particular vein.^ 
The soul then comes out of th(‘ braly through that vein which is 
directly connectcMj with thi* rays of the sun and asc'ends up, following 


» V.P.S.. 3.1.17. 

Ximbarka (lcc*8 not say what prooim^ly tliiH “ third ih, nor docs Hcrip* 

ture (Chand. or Brh.). Aci'ordin^ to the followers ot Nunharka, this “thinl 
place” is hell, the soul of a «inner is led to it by tlio servantH of Vatna through a 
path full of seorchiiiK H*iiid, etc. and has to mitTer timumerablc a^onit'M tlu*n*. 
V’^ide S K., pp. 132, 141-2. Sec below. 

The pur\ u>}>ak>;ui, viz. that the koiiI f»f a ninncr. too, ^(M'm to the moon, 
though not directly like the soul of a pious worker, but after a full rctribulitm 
of itHHiriH in lu'll, is rcj<H’U*<i on the ground of Scripture. N'ido V.P.S., 3.1.12-10. 

2 V.P.S,, 3.1.18. 

Ninibarka docs not tell us in what forms exactly the souls which go to a 
” thirtl place” are reborn on earth, nor any one of his followers, Kvidently 
he moans that they are born as the most firirnitive forms of life, in accordance 
with 13rh., IJ.2. It)— which states that tlios<’ who do not follow either the path 
of (punya) kartnas, or tlu» path of jnana are horn as worms, gnats, etc. 

2 V.P.S., 4.2.1-7. 

^ Cf. (^hand., 0.16.1-2. 

Hort* “merging” means neither a mere functional absorption (as hokl by 
Samkara), nor a complete material absorption, but conjunction (sninyogn). 

» 4.2.0, 11. Cf. also V.P.S., 3.3.3U. 

It is said here that the subtle body of the knower persists, in spitf) of the 
fact that all his kannas come to decay, for unless the wail bo accornpaniwl by a 
substratum, it cannot move through the path of (hwlM. 

6 Cf. Chand., 8.6.5. 

7 V.P.S., 4.2.16. 
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the rays of the sun and goes through the path of Gods.i The succes- 
sive stages of the path are as follows: light, day, the bright fortnight, 
the six mo'nths of the northern progress of the sun, the year, the air 
(otherwise called the “world of Gods”), the moon^ the lightning, 
the world of Varuna, the world of Indra, the world of Prajapati.^ 

Then it reaches the world of Brahman to return no more.^* This 
is the destiny of a knower. 

It may be supposed that as the soul of a knower is said to follow 
up the rays of the sun, a knower who dies at night cannot follow 
the path of Gods and reach Brahman, nor can a knower who dies 
during the inauspicious period of the sun’s southern progress attain 
Brahman. But this is really not the case, for the main obstruction 
to the attainment of Brahman, viz. karma, being removed, there 
is nothing that can hinder such an attainment on the part of a knower — 
the time-factor plays no part here.^ 

Thus, the conclusion arrived at is : — 

(a) Knowers go to the world of Brahman through the path of 
Gods, not to return any more.^ 

' V.P.S. , 4.2.1 7. Dovayana-panthn. 

• This order is arrived at by reconeilinj; the different Rcriptural accounts, 
viz. Chand., 4.15.5; 5.10.1-2; Bfh., 5.2.15; Kaus., l.,3. Vide V.K., 4.3.35. 

Thus, when the soul leaves the body throupli the vein, it goes to liglit 
Orst, following the rays of the sun. Then the presiding deity of light lends it 
to day; the presiding deity of day leads it to the bright fortnight and so 
on. Then, when the soul reaches li&rhtning, the prevsiding deity of lightning, an 
immortal Person, leads it to the world of Vanina; this immortal Por.son of 
lightning, assisted by Varuna, leads it to the world of Indra; thence the same 
immortal Person of lightning, assisted by Indra, leads it to tin* world c)f Prajapati. 
Then, assisted by Prajapati, the .same immortal Person of lightning leails the 
soul above the sphere of the material world to the river \'iraja when' the soul 
discards its subtle body, and enters the world of Brahman, not to return 
anv more. 

3 V.P.S., 4.3.4.5. 

The sen.se is that from light up to the mt>on, the ascemling soul is led from 
one stage to another by presiding deities of each stage, but from lightning to 
the world of Brahman, it is the immortal Person of lightning who is the chief 
conductor, while Varuna and the n'st are only a.ssistants, 

* V.P.S., 4.2.18-20. It is pointed out that the rays of the sun persist in 
the night-time. 

A question is rai.sod also whether tho soul is le<l to the effected Brahman 
or to the Supnnne Brahman. Vide V.P.S., 4.3.0-15, 

3 For the state of knowers in the world of Brahman, sei* the section on 
Salvation. 
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(6) Pious workers go to the world of the moon through the 
. path of Fathers, to return again in accordance with 

their karmas. 

(r) Sinners go to the ‘‘ third place ** (i.e. hell) to return to 
earth again, thougli not through the ordinary way. 

These two famous paths, ('elehraU^l in the Upanisads — the 
path of Fathers (Pitr-yana). followinl hv the pious workers, and the 
path of Gods (Deva-yana), followed hy the knowers — may appear 
meaningless from the philosophical point of vi(»w. But th(\v art' hut 
figurative ways of indicating the essential difference hetwtnui the 
destinies of mere wwkers (Karmin) and real know(*rs (Jftanin). The 
soul of a jKTson, — who sjiends his time in doing this thing or that in 
the hojie of acipiiring merit (piinya), and not in tin* acquisition of 
knowh*ilge that alone can })iit an end to all kartnas and tln^ cons4'quent 
rounds of birth and rebirth. — has to traverse a dark path that 
gets (laiktT and darker as it proceeds, although it finally l(‘ads to 
the world of FatluTs and hence to the moon. But the soul of a person, 
who has a<'(pnre<l knowhslgi*, goes tlirough a bright path that gets 
brighter and brighter as it proceeds, finally leading to the world of 
G(kIs, tin* moon, higher and high(*r worlds; and thence to th(' world 
of Brahman, 'fhe darkm^ss of the one path and th(‘ brightnc'ss of 
th(‘ other symbolically stand for the ignoram^e of the karmins and the 
knowledLa* of the jilanins n*spectively. 

'I'lie let urn journey of the soul of the karmins is also something 
very ingeniou.s. The soul of tlu' unborn child must sfuneliow' ent(*r 
the bodies of its future parents an<l beooim* one with their souls. 
Hence arises th(‘ nov(‘l conception of the incoming soul being gradually 
coining into contact witli th(‘ baid taken by the parents. 

III. The acit : the Jagat, etc, 

I'he aeit is of three ditferent kinds: vi/.. prakrta, or what is 
derived from ])rakrti, tiie ])rimal rnattiT, aprakrta, or what is not 
deriv’(‘<l from prakrti, and kala, or time.* 

Prakrti, or th(‘ primal matter — the stuff of the entire universe 
is real and etiTual like th<‘ individual souls, and like thmn, though 
eternal and unborn, has yet Brahman for its <au.-ie.2 It consists 
()f the tliree gunas, viz. .sattva, rajas and tamas. 


> D.S., MJoka .3. 


• Soe below. 
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Nimbarka distinguishes between the '' aupanisada-pradhana 
and the ^^Samkhya-pradhana’’, i.e. matter dependent on and* under 
the control of the Lord, and independent and self-sufl5cient matter. 
The former alone is admitted by Scripture and not the latter.i 

The process of the origin of the world is as follows*: First, 
the ether originates from the Lord, from the ether air, from air fire, 
from fire water and from water earth, although in every case it is the 
Lord who is the real creator.* 

And the process of dissolution is just the reverse of the process 
of creation^ — viz., first the earth is merged in water, water in fire, 
fire in air, air in the ether and the ether in the Lord. 

Like the elements, the vital breath, the mind and the sense- 
organs all originate from the Lord.® 

Nimbarka, in fact, accepts the usual Samkhya view of creation.® 
But to say that the elements and the vital breath, etc. arise from 
the Lord is not wrong on the acceptance of this view, for the Lord 
really is the material cause of the universe.7 He accepts the doctrine 
of tri-partition (trivrt-karana), and points out that everything is 
a mixture of all the elements, but is called one particular thing because 
of the preponderance of one particular element in it.® 

Nimbarka does not tell us what exactly the aprakrta is, nor 
does he define kala more precisely, beyond noticing, as pointed out 
above, that the aprakrta and the kala are species of the acit.® 

IV. Relation between Brahman, the cit and the 
acit : Svfibhfivika-bhedfibheda-vfida. 

Thus, we have seen that, according to Nimbarka, there are three 
equally real and co-eternal realities, viz. Brahman, the cit and the 
acit. Brahman is the Controller (Niyantr), the cit the enjoyer (bhoktr) 
and the acit the object enjoyed (bhogya).io The next question which 
confronts us is : What is the exact relation between these three ? 

In the first place, there is an essential difference of nature (svarupa- 
bheda) between Brahman on the one hand, the soul and the world 

1 V.P.S., 1.4.3. • Op. cit., 2.3.1-13. • Op. cit, 2.3.13. 

• Op. cit, 2.3.14. » Op. cit., 2.3.15; 2.4.1-4. 

• Op. cU., 2.3.15. V.R.M., pp. 23-29. Vide pp. 144ff. of the thesis. Part 1. 

^ Seep. 29 of thesis, Part 1. • V.P.8., 2.4.19-21; 3.1.2. 

• Cf. V.R.M., pp. 37-40 for details. See below under Purufottamacarja : 
KAla and AprAkfta. 

10 V.P.S., 2.1.13; 3.3.36. D.8., 41oka 7. 
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on the other. Thus, Brahman is the cause and the soul His effect, 
and there is evidently a difference between the cause and its effect, 
as between the sea and its waves, between the sun and its rays,^ 
Also, the Brahman is the whole, and the soul His part, and the part 
and the whole* cannot be identical.* Again, Brahman is the object 
to be worshipped,* the object to be known,* the obj(>ct to bo attained,* 
while the soul is the knower, the worshipper and tho attainer, and 
there is always a difference between the worshipper and tho worshipped, 
the knower and the known, the attainer and tho attained.* 

Further, Brahman, as the Inner Controller, dwells within tho 
soul and controls it, and the dweller and tho place dwelt in, tho con- 
troller and the controlled, must be different 

Other essential differences between Brahman and the so\il are 
that while the former is never subject to avldya,® absohitely and 
always free from sins, capable of realising all His wishes at once, 
etc.,® all-pervading,^o and possessed of the power of creation, main- 
tenance and destruction,! 1 the latter is not. 

Even the freed soul, which is similar to Brahman in other points, 
diflfers from Him in the last two points.^* 

Thus, the difference between Brahman and the soul is eternal 
and natural, and can by no means bo denied at any time. Brahman is 
essentially other than and superior to the soul.!* 

In the very same manner, there is an essential differcn<‘e between 
Brahman and tho universe. Brahman is the cause, tho iiniverst^ 
the effect, and as such tho two cannot be absolutely identical.** 
Brahman is sentient, non-gross, non-niaU^rial, over-pure, the universe 
is quite the reverse.** The former Is tho ruler, the universe the ruled.** 
Hence the two must bo different. 

Thus, the difference between Brahman and tho univer8<* is equally 
eternal, natural and undeniable. 

1 V.P.S., 2.1.13. Cf. V.K., 2.1.13, p. 159. 

* Op. cU., 2.3.42. Cf. also J^.N.K.8., 6Ioka 1, wlicm tho Lord is said to 
be atp4iii ”. 

3 V.P.8., 1.2.12. * Op.cU., 1.2.12; 1.3.5. 

* Op.cit., 1.1.15, 18, 20. * Op.cil., 1.2.12; 1.3.5; 1.1.18. 

’ Op.cit., 1. 2.5-6; 1.3.44. « Op. cit., 1.2.8; 1.3.7; 3.2.13-14. 

* Op. cit., 1.2.8. Although the soul poH»<5»H<»H all these qualities really, 

yet it does not do so during its state of bonclage. 8ee above. 

V.P.8., 2.3.28. Op. cit., 4.4.17. 

V.P.S., 1.4.18; 2.1.21. ** Op. cit., 2.1. Ui. 

1* Op. cit., 2.1.4~6; 3.3.33. ** Op. cU., 1.2.19. 


** 8eo below. 
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But if, on the one hand, difference is true, on the other, non- 
difference is no less true. The souls and the universe — as effects 
and parts of Brahman, are distinct from Him, the cause and the 
whole, but as effects and parts, again, they are also non-distinct 
from Him.^ This is proved by the fact that the effect is completely 
dependent on the cause for its very being and existence — that the 
effect can exist solely when the cause itself exists and never otherwise .2 
The fact is that the effect and the cause, the part and the whole are 
neither absolutely distinct nor absolutely non-distinct, but the relation 
between them is a relation of both difference and non -difference 
(bhedabheda).2 Thus, the relation between Brahman, on the one 
hand, and the souls and the universe on the other, is a relation of 
natural difference-non-difference (svabhavika-bhedabheda), ^ just like 
that between a snake and its coil,^ or between the sun and its rays.® 
Just as the coil is nothing but the snake, yet different from it, just 
as the ray is nothing but the sun, yet different from it, just as the 
different kinds of stones, though nothing but earth, are yet different 
from itj so the souls and the universe, though nothing but Brahman 
(brahmatmaka),® are different from Him because of their own peculiar 
natures and attributes. 

The conclusion arrived at, therefore, is that difference (bheda) 
and non-difference (abheda) are both equally real, natural and eternal, 
without contradicting each other. Just as it is true that the souls 
and the universe exist in Brahman from all eternity (as a tree exists 
in its seed) and do not become separate from or independent of Him, 
even when actually produeexi (or rather manifested), as a pot becomes 
separate from the potter — being ever permeated, supported and con- 
trolled by Him, so it is equally true at the same time that they retain 
their peculiar natures — their own individuality and separateness from 
Brahman all along. 

V. Criticism of other schools of thought. 

Nimbarka criticises (though not in details) the Samkhya-Yoga, 
the Nyaya-V^ai^esika, the Bauddha, the Jaina, the Saiva and the 
^akti schools of thought.® 

» V.P.S., 1.4.20; 2.1.14-16, * Op. cU., 2.1.5. 

8 Op. cii., 1.1.4; 3.2.27-28. * Op. cit., 2.3.42; 3.2.27-28. 

» Op. cit., 3.2.27. • Op. cit., 3.2.28. ’ Op. cit., 2.1.22. 

» Op. cU., 1.1.31 ; 3.3.39. D.^., 61oka 7. 

® See translation of V.P.S., Vol. I, 2.2. 
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VI . Mok^a. 

Moksa or salvation means becoming like the Lord (tad-bh5vfi- 
patti)i — i.e. attaining similarity (samya)* with Him in nature and 
qualities, an^ it is due to the grace of the Lord.® 

Thus, the process of attaining release is as follows: — 

A man, desirous of salvation,^ approaches a guru, and follows 
one or other of the aadhanas as directed by him; this has the effect 
of pleasing the Ix)rd Who Himself frees him from the shackle of avidyil,® 
i.e. from all karmas, good or bad, which are the causes of bondage. 
But the man has to wait till he has completely exhausted the effects 
of works which have already begun to bear fruit (pr&rabdha karmas) 
by retributive experience (or bhoga).* After that, when he is com- 
pletely freed from them and has no more birth to undergo, his soul 
leaves the body through the vein which passes out of the crown of 
the head, follows the path of Gods and attains the world of Brahman. ^ 
I'hen, through the grace of the Lord, it comes to have a din^ct 
vision of the Lord,® and attains similarity with Him,® i.e. attains 
the nature and qualities of the Lord — and this is salvation. 

But this, viz. the attainment of the nature of Brahman (Brahma- 
svarupa-labha), is only one element in moksa, and not the whole of 
it. The other and equally important element is the attainment 
of one’s own real and essential nature (iitma-svarupa-l/lbha) as well.^® 
Mok^a, thus, means no less a full development of one’s own indivi- 
duality. Fhe difference of the so\d from Brahman being natural 
and eternal persists always — in bondage as well as in r(*l(‘ase,ii and 
hence salvation docs not imply any identity l)etwe(*n the tw’o, or 
any annihilation of the individuality of the soul. In fact, the word 

1 M.H.9., Aloka-14. P.K., 6loka 22. 

2 V.P.JS., .3.2.26. ® 

4 Arconling to the followerH of NiinbArka, thiH very fact that one has an 
inclination towards salv'ation (and not towards earthly enjoynjent) is <hie to 
the grace of the Lord. It is bocauso one partieulnr person haw hrH«n kH)ketl at 
with favour by tlie Lord at the time of Ids birth that he has from the very begin- 
ning a natural inclination to higher ends, vi/. the attiiiniiH'nt of Ilrahinan, and a 
natural aversion to worldly emls. Vide V.H,.M., pf>. i:i:i-I42; S.K., p. 142. 

* D.S., Aloka 6. ® Sw below. ’ below. 

8 V.P.S.. .3.2.22 (though no mention of grace here). Hut vide V.P.S., 

3.2.5— where it is said that the Lor<l is the cause of salvation whi' h mt'ans 
tliat the Lord Himself lea<ls men to a direct realisation of Himself which is 
salvation. 

* V.P.S., 3.2.20. 


Op. CfL, 4.4. 12. 


tt .See above. 
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“ samya’’ used often i to describe the state of salvation, means simi- 
larity and never identity. The freed soul, therefore, is similar to 
the Lord without losing its own nature and individuality. 

This full development of the real nature or individuality of the 
soul implies the full manifestation of its real nature as consciousness 
through and through, untainted by matter, and of real qualities of 
freedom from sins, from decay and death, from hunger and thirst, etc. 2 
This real nature of the self as pure consciousness remains hidden 
during its state of bondage through its connection with avidya, i.e. 
matter, karma, like the rays of a lamp within a pot.3 Similarly, its 
real qualities remain veiled through avidya, which subjects the soul 
to all sorts of sins and impurities, to decay and death and endless 
rc^births. But in salvation, this veil of avidya being completely 
lifted up, the true self shines forth in all its brilliance and purity.^ 

It is clear from the above that since salvation means the attain- 
ment of the nature of Brahman, as well as that of one’s own nature, ^ 
the freed soul realises itself as non-distinct from Brahman — which 
non-distinction is not incompatible with a distinction between itself 
and Brahman.® That is to say, as everywhere else, the relation be- 
tween the soul and Brahman is one of natural differtuice-non-difference 
(svabhavika-bhedabheda), in salvation, too, there being similarity 
as well as distinction between the two. 

The similarity betw(‘en the fre(*d soul and Brahman consists in the 
following facts ; — 

First, as noted above, the freed soul attains the nature and quali- 
ties of the Lord, viz. pure and obstructed consciousness, oinniseienee, 
freedom from sins, faults and impurities, decay and death. ^ It, 
further, comes to have the power of realising all its wishes at once 
and can meet its forefathers, etc. through a mere' wish. * It comes 
to possess also the power of moving about everyw'here at will and 
can attain any world without re.sorting to any means. It eomt's 
to possess, in fact, supreme majesty and becomes a self-ruler, not 
under the control of any one else (excepting the Lord, of course). 12 

‘ V'ultt e.g., “ paratnain sAmyain upaiti” (Muiul., 3.1.3) 

2 above. 

^ (^f. (^haiui., S.3.4. “ svona rupona abhirii^patlyayto”. 

^ ^.N.K.S., Aloka 13. 

® V.P.S., 4.4.4. Vibhagaviroiihiiia’vibhagona. 

7 V.P.S., 4.4.7. St'o above. « V.P.S., 4.4.8. 

»o Op, cit., 4.4.1). >1 Op, ct/.. 4.4.9. 
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It shares all the pleasures and enjoyments with Brahman in this world. ^ 
It may possess a body or not at its own liking 2 and in the absence 
of a body created by itself, it enjoys pleasures by means of the body 
created by the Lord . 2 The sense is that the fret'd soul, being capable 
of realising all its wishes, can, of course, create its own body, yet 
sometimes it voluntarily refrains from doing so and prefers to have 
a body created by the Lord. And even when it creates its own body, 
it does so in accordance with the Lord s wish. That is, the frtHHl soul, 
though a self-creator, is ever under the control of tlie Lord and always 
follows His will.* 

On the other hand, the difTerence between the Irmi soul and tlu‘ 
Lord consists in the following : — 

In the first place, the fret'd soul is atcmiic in size,"’ while the 
Lord is all-])erviiding.® As pointed out above, 7 atouii(ity is the 
very essence of the soul, hence since salvation docs not imply tlu' 
disappearance of the essence or nature of the soul, the essentially 
atomic soul cannot become all-pervasive in salvation. But this 
atomicity of the freed .soul do(^s not prevent it from (‘iijoying tlie 
pleasures, etc. of several bodices simultancMjusly,® for just as a small 
lam}) pervades several rooms with its rays (‘X tending far and wide, 
so can the frtHjd soul ex})erience the pleasures of s(*veral bodies through 
its all-[)ervading quality of knowledge.^ 

In tht‘ .second })lace, the freed soul, in s|)ite of j)oss(sssing su|)rcm(* 
})ower8 and majesty, never j)o.sse.s.se.s the ])ow(‘r of creating, main- 
taining and destroying the universe, which power belongs (‘xclusivcly 
to the Lord alone. ^0 

Thus, we find, that the state of salvation is a definite' ac(juisition— 
a })Ositive states of supreme self-(l<‘velopment, knowltnlge and (Mijoy- 
ineiit, and not a negative state of unconsciousne.ss and blankness.^ J 
'file fr(‘ed soul abides with a con.stant intuition of the Lord and is, 
thcr(‘by, free from all fear and full of bliss.^^ 


J V.P..S., 4.4.21. 

- Op. cit., 4.4.14. Tins body, like that of tho Lord, ih nou-iniiUTial 
aprakfta. Vide VMt.M., pp. 31, 31). 

3 VM’.S., 4.4.13. ■* Op. ctt., i.i.l i. abov«*. 

V.P..S., 4.4.1.'). ® S(M* abovr. ^ above. 

» ("f. C’band., 7.26.2, wboro it ih said that tin* sou! bo<<anoH onodold, 
fold, etc. 

» V.P..S., 4.4.1.'). 

Op. cit., 4.4.16. 


n* Op. cit., i 4 20. 
Op. cit., 4.4.10. 
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Finally, according to Nimbarka, there is no such thing as jlvan- 
rnukti, or salvation in this life, here and now. When a man is favoured 
by the Lord (because of following the paths of knowledge, devotion, 
etc.), he comes, of course, to be freed from any further karmas, i.e. 
his past karmas are destroyed and the future ones do not accumulate.^ 
But those karmas which have already begun to bear fruits remain 
intact, and hence, as we have seen, he must continue his mundane^ 
(existence until such karmas are completely destroyed by means of 
retributive experionce,^ although any further karmas which he may 
have to do during that period do not cling to him, as pointed out 
above, and he attains release, i.e. fellowship with the Lord and a full 
manifestation of his real self — after exhausting all these karmas that 
have already begun to fructify and discarding the physical body. 

VII. Ethics: the sadhanas. 

There are five sadhanas or means to emancipation, viz. karma 
or work, vidya or knowledge, upasana or meditation, prapatti or 
self-surrender to the Lord, and guru])asatti or devotion to a guru. 3 

(1) Karma. 

Karmas by themselves do not l(‘ad to salvation directly, yet 
they are not useless, be(;aiise, if performed conscientiously in a proper 
spirit, in accordance with one’s caste and stage of life, they give ris(‘ 
to vidya or knowledge which is a means to salvation. ^ Hcmce, 
karmas being indirect means to salvation are to be uiKhutaken as 
essential duties and not to be avoided or iu‘gI(H‘ted as wortlih^ss or 
as leading away from salvation. 

(2) Vidya. 

(a) Nature of vidya and itn relation to karma. 

Brahman, the highest goal of men, can bo attaineil through 
vidya. 5 Vidya is not a subsidiary factor of karma (karmahga), 

1 V.P.S.. 4.1.13. 2 e',7.. 3.4,r,l ; 4.1.15. 

3 For dotiiils, vide VMi.M. Soo below under Puru^ottamacarva: Sadhano. 

‘ This is considered in details immediately in sub-section {'!). 

4 VM’.S., 3.4.1. 

“Vidya” moans not mere “knowledge”, but “ mcHlitativo knowledge”, 
\.i\ knowledge ending in meditation. According to Nirnbarka, knowlcnlgo 
and meditation are intoroonnected : knowlotlge ends in meditation, m«slitati(»n 
is baseii on knowle<lge. Vide infra. 
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but is an independent means.i Far from being a subordinate factor 
of karma, it, on the contrary, destroys karmas which lead to endless 
rebirths, thereby hindering the attainment of final emancipation. ^ 

But in spite of this, it is not to ht' supposed that karmas are 
absolutely useless, or that tho}^ have no relation .whatsfM^ver with 
vidya. The fact is that karmas help the rise of vidya and are, as 
such, elements of vidya (vidyahga).^ The conscientious perform- 
ance of the religious duties incumbent on jiarticnlar stages of life 
(or the a^rama-dharmas), viz. the performance of sacrifues, tlu' j)rac- 
tice of charity and the rest,^ have the effect of purifying the mind 
and thereby helping the rise of knowledge. ^ Of course, tlic function 
of karmas ends here, i.e. in giving rise to knowltnlge, for once knowhulgi* 
is generated, it does not wait for anything (4se, hut itself leads to 
salvation.® Thus, karmas produce knowhulge, but ar(‘. in their 
turn, destroyed by that very knowledge \\hi<*h they liavt* i>roduccd. 
It is to be noted, however, that karmas do not alwaxs give rise 
to knowledge and thereby lead to salvation — sometimes tlu\v give 
rise only to merit, and thereby h^ad to heavtMi onl\ . I In* fact is 
that it is the spirit with which om^ undcM takes a work that (h*t(*rmines 
the end attained. A man, w'ho, desirous of salvation, j)crforms 


sacrifices, etc. in a disinterested s|)iiit with no desire for In^avc^n, attains 
knowledge as a residt and tlirough it, salvation. But a man not 
desirous of salvation, who performs his duties in a selfish spirit with 
a view to attaining heav(*n, and tlu^ rest, accumulates imait as a 
result, goes to h(*'av(‘n, and is born on (‘arth oikm* mon‘.^ 

Not only the external performanc(* of sacrifices and the rest, 
but the internal control of the .s<‘ns<‘s and so on, too, are incumbent 
on one desirous of knowhulge as a m(*ans to salvation. In order 


that there may be a rise of knowledge in him, he must 1 m* calm, 
controlkKl, indifferent to worldly objects, forbearing and (*ollect(*( 


S(‘lf- 

8 


Further, one wishing to hav(^ knowledge of Jirahman 
deep learning, childlike .simplicity and uno.steiitatiousness am 


must hav(' 
1 prof<Mind 


1 B'or tho purva-paksa that vulya is karinMiijra aii't 

vide V.P.S., 3.4.1-18. 

2 V.P.S., 3.4.1 H. 


tin* n'lutatum 
3 Op. vi(.. 3.1 


* Cf. Brh., 4.4.22. 


V.P.S., 3.4.3h. 

« Op. cl., 3.4.27. Cf. V.K.. 3.4.27 ; thr ..iml<>K.V "* » "I 


7 V.P.S.. 3.4.32-34. 


« Op. cl., 3.4.27. Cf. Bfl'-. 4.4.23. 


I hrreo! , 

2n. 
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thoughtfulness and the gift of silence. All these help the rise of 
knowledge, r 

There are, thus, three sets of auxiliaries to knowledge — first, 
the disinterested performance of one’s own duties, such as sacrifices, 
the practice of charity and penance, etc.; secondly, the possession 
of self-control, forbearance, etc. ; and thirdly, the possession of deep 
learning, simplicity and thoughtfulness. 

Of course, each of these auxiliaries (sahakarin) is not universally 
needed for the rise of knowledge; for example, those who lead a life 
of chastity are not required to perform sacrifices, etc. for attaining 
knowledge, but can do so independently of any such things.2 

The conclusion is, therefore: — 

(a) vidya is independent of and separate from karmas; hence 

some, viz. the ascetics, who are not required to work 
or perform sacrifices, etc., can attain* knowledge without 
the help of karma ; ^ 

(b) while others, again, viz. religious students and house- 

holders — who are required to work in accordance with 
their respective castes and stages of life — can attain 
knowledge only through the proper performance of 
sacrifices and the rest. 

Niinbarka, therefore, does not regard the giving up of the active 
life of a householder as the essential pre-requisite to attaining Brahman. 

Finally, it is recommended that one desirous of knowledge should 
take particular care regarding the food he takes, for purity of food, 
guarant(H^s purity of the heart which quickens tlu^ rise of knowledgt*,^ 
and should always avoid wanton conduct.^ 

(b) Adhikdrim of vidyd. 

The proper relation between knowh'dge and work h(*ing thus 
det(5rinined, the next question is: Who are entitled to the knowledge* 
of Brahman ? 

As seen ahov(\ all those who belong to one or other of the stages 
of life (or the airamas) — both houstdiolders and ascetics — are entitled 

* V.P.S., 3.4.46; 3.4.t8-49. Cf. Bfh., 3.6.1. Paiulitya; balya; raaiina. 

a V.P.S.. 3.4.25. 

a Thoy attain vulyA, throuj^h tho duties inciimbont on their stage of life, 
vj/.. Aravana, inanana. «'t-c., vide V’.K., 3.4.25. 

* V.P.S., 3.4. 29 , 30. 


6 Op. ciL, .3.4.31. 
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to knowledge through the proper perfonnance of their duties prescribed 
for the particular stages of lifo.i 

Further, even those who do not belong to any particular stage 
(or the ana^ramin), are entitled to knowledge provided that the fact 
of their not belonging to any particular stage of life is duo to mishap 
and not to actual lapse or wilful negligence on their own parts; for 
example, a widower, by misfortune, happens to be oiitsidi^ all stages 
of life — being neither a religious student nor a householder, nor an 
ascetic. Such men can gain knowledge through the ii\uttering of 
prayers (or japa) and tlio rest (there being no particular a^rama- 
dharmas to be performed by them).^ It is to bo remembered, how- 
ever, that one should Ixiong to one or other of tlie stages of life if 
one can help, for it is far better to do so than to remain outside.* But 
persons who voluntarily leaver or lapse from their stages of life through 
misbehaviour, are not (uitithxl to knowledge like widowers and the rest. 
Such a lapse is a very serious ofhuice. A Nai.stluka-brahmaciirin 
or a perpetual religious student, observing the vow of chastity, who 
lapses from his vow is as good as a murderer of his own self and 
no penance can atone for liis sin.^ 

Generally speaking, one who has studicnl the Vtnla with its six 
parts, and th() science of religious duties, who is, as a result, averse 
to worldly ends and desirous of attaining the Lord, and who according!}' 
approaches a preceptor and devotes himself to him — is entithnl to 
Brahma-vidya.^ 

The conclusion, thus, is that th<‘ iulhikariiis of vidya are: 

((t) general] V speaking, those w'ho hav(> studied the Vedas 
and the Purva-rnimarnsfi, have approached a preceptor 
and have been ceremonially ])urified ; 

^ V.P.S., 3.4.37 “ Op. cit„ ^ Op. ciL, 3.4,41 . 

* Op. cit., 1.1.1. 

(а) The souse i.s: The study of tho Vediis Kniiorat<»H h <loubt roganhtiK 
the exact nature of kannuH and their fruits, since sorno Vodic passiigoM toiwh 
that tho fruits of karmas are ot<?rnal, while others tea<di timt tht\v an^ not. 

(б) This leads a man to study tlio Karinn-miinrunMri. 

(c) From hi.s study of tho lvarina-mimam-»i. hi» comes to sof^ the (list met ion 
hotwocn the non-eternal karmas and tho otmial Bralunan. 

(d) This generates an aversion m him for tho transitory fruits of karmas, 
i.e. for ortlinary objects of enjoyment— bore or In-reaftor in Imavon -and a dosirt* 
for knowledge of Braliman. 

(«) This loaas him to approiwli « guru, sii-l tii.- Hnilitoa-vi.lyft from 

him. Vide V.P.S., 1.1.1. 
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(6) all who belong to one or other of the stages of life, through 
their performance of the duties incumbent thereon, and 
(c) some who do not belong to any stage of life, like widowers, 
etc., through muttering of prayers and so on.^ 

(c) The rise of vidya. 

There is no fixed iiile when knowledge is going to arise.* It 
may arise here or hereafter.* If there be no obstructions, knowledge 
arises hero in this world, otherwise not. 

(3) Updsand or Dhydna. 

(a) The mode of meditation. 

A man who desires for salvation should meditate on his own 
self — on his real and essential self, freed from all sins and imperfections.^ 
He should meditate on the Lord as his own self.* He should neither 
meditate on the self as it is during its stage of bondage,® nor on any 
symbol. 7 The b(^st kind of meditation, thus, is the meditation on 
the self as one with the Lord (ahhedopasiina). 

(6) Posture of meditation. 

Meditation is to be carried on in a sitting posture, meditation 
being best possible in that posture alone,® i.(\ on the part of one who 
is motionless.® 

(c) Place of meditation. 

'fhere is no particular rule regarding the place of meditation 
the only requisite being that meditation should be practLsi^d in a place 
which helps the concentration of the mind.^® 

^ The dudras, oa the other hand, are not entitled to the knowledge of 
Bra h ma n . The rule is that before any man is fit to receive instruction, he must 
be initiated with the holy thread as a preparatory purifying rite. But since a 
l^udra belongs to the fourth caste, he is not entitled to any such purificatory 
ceremony and as such not entitled to knowledge. V.P.S., 1.3.34-39. 

According to Puru^ottania and Sundarabha^^, the l^udras are entitled 
to the study of the Puranas, etc,, but are not to that of the Veda. Vide V.R.M., 
p. 74; S.S., p. 8. 

• V.P.S., 3.4.60-61. » Op. ct/., 3.4.38, 60. * Op. cii., 3.3.62. 

» Op. cU., 4.1.3. • Op. cU., 3.3.61-62. ^ Op, eii., 4.1.4-6. 

• Op. oU., 4.I.7.8. • Op. cii.. 4.1.9. lo Qp. cU., 4.1.11. 

4B 
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{d) Time of meditation. 

Meditation is to be carried on, not off and on, but continuously 
as long as life lasts. ^ 

(e) Fruits of meditation. 

Meditation, like knowledge, brings about the destru<*tion of all 
karmas and leads to salvation .2 

(/) Kinds of meditation. 

The process of meditation depicted above ^ is a somewhat 
higher intellectual process, presupposing the consciousness of identit \ 
between the individual soul and the Highest Soul. Ordinarily, 
however, this process is not always resorUd to.^ I'he liord is tak(*n 
simply as a supreiiK' object of worship and worshippwl as such in 
Himself without the above preliminary identification of Him with 
the individual soul. Krsna should be worshipped with steady 
and wholehearted devotion.^ He alone is to bo worshippwl and no 
other deity.® F]vervthing dcp(‘nds on His graces; luMice* those who 
are averse to the Lord, but giv(*n to the worship of other deities or 
to the pursuit of worldly (‘iids -never attain succ(‘ss in anything^— 
not even in worldly pursuits. 0»i the contrary, th(\v have to faca^ 
endless miseries at every sU*p.® Fhe fact is that it is only through 
a complete dtHlication of om^’s life to the s(‘rvic<* and worship of tin* 
Lord that human life can have any nu*aning or worth.® 

Whenever the Suprenn* Brahmai) is nuMlitatcMl on, He must 
be meditated on as poss^^ssed of the essimtial (pialiti<'s of truth, know- 
ledge, bliss, being the soul of all, having true <leHire.s. non-grossness, 
non-atomicity and tlu* rest — which pcatain to His vi^ry nature? 
whether they In* sp(‘cially mentioruHl or not in connm’tiori wit h various 
Brahmopasanas set forth in various schools of the Vtsliis, while the 
inessential (pialiti(*s of having joy for His heml and the rest, lU'ed 
not bo included in all imslitations.H That is to s;iy. the various 


I V.P.S., 4.1.12. 

* Op. cit., 3.2.6; 4.1.13-14. sloka tt. 

Under the sub-section (o). 

♦ Cf. D.^.. and In.K.8. Ho© below. * S.N.K.8.. Alokas 1, 3, 7. 

• Op. cit., 4loka 6. It is said that %ho9e who worship othor deities aro no 

better than ignorant beasts (pa6u). D.^., Aloka 6. 

7 6.N.K.S., Aloka 16. • Op. cit., Aloka 18. • Op. ctt., Aloka 26. 

V.P.8., 3.3.11; 3.3.13; 3.3.34. Op. ci<.. 3.3.12. 
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Brahmopasana.s, depicted in variouH schools of Scripture, are really 
one and the same, since they are all connected with the same object, 
viz. Brahman. Hence the special features mentioned in connection 
with one are to be extended to all the rest.^ 

But in spite of this fact that the various kinds of meditations 
designated in various Upanisads, viz. the meditation as taught by 
l§andilya,2 meditation on the Small,^ meditation on the Imperish- 
able,^ and the rest, are really one as referring to the same object, viz. 
Brahman, yet since the method of procedure is different in each case 
and since different forms are resorted to by different adhikarins,^ 
they are taken to be different in this sense.® But since they all 
lead to the same re.sult, viz. the attainment of Brahman, it is not 
necessary to resort to each of them, any one being enough to yield 
the desired result, viz. the salvation. 7 

The symbolic meditations, on the other hand, do not lead to 
the attainment of Brahman, but to other limited results only,® and 
h(*nco they are to bo avoided, as noted above.^ 

Finally, the Lord is, sometimes, meditated on as the Inner Con- 
troller of the non-sentient.i® 

The conclusion is, thus, then* ar(* broadly three kinds of 
meditation : — 

(a) Meditation on the Lord as one’s own sell', i.e. meditation 

on the Lord as the Inner Controller of the sentient. 

(b) Meditation on the Lord as the Imier Controller of the 

non-sontient. 

(c) Meditation on the Lord Himself, as different from the 

sentient and the non-sentient. 

The various kinds of meditation taught in the Upanisads, ete. 
may b(^ included under one or other of theses throe headings. 


» V.P.S., 3,3.1-6. 

^ See translation, 9aed*tya-vi(lyu, V.K., 3.3.1. 

3 Op. cil.f Dahara-vidya. 

^ Op. cU.y Ak^ra-vklya, V.K., 3.3.5(). 

* Tho senao is that tho followers of ilifforent daklias are evidently entitled 
only to those forms of raoditations recorded in their own particular Vakhas 
respectively, and hence arises the variety of me<litation.s. 

« V.P.S., 3.3.50. ' Op. cii., 3.3.57-58. 

* Op. cU., 4.3.16. Cf., o.g., ChAnd., 7.1. 

« See 3(a) above. 

10 V.P.S.. 1.1.32. 


" Op. cU.. 1.1.32. 
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(g) Adhikdrins of meditation . 

It is clear that meditation, involving as it does seiiptural know- 
ledge, is confined to the upper three classes onl 3 ^l 'Fhat nuniitation 
involves knowledge is clear from the following facts : — 

(а) The first kind of meditation, viz. meditation on the Lord 

as the self of the individual, is based on tlio real know- 
ledge of the Lord, of the individual soul, and of the 
identity between them, which knowknigi* can be obta-in(>d 
from Scripture alone, barred to the fourth caste. 

(б) The second kind of meditation, viz. tlu' nuHlitation 

on the Lord as the Inner Controller of tlu' iion-sentient, 
too, is bastnl on the real knowledge of the liord ai\d the 
non-senticiit , obtainable from Scripture. 

(c) The third kind of incalitation, viz. the meditation on the 
Lord liinisi‘11, too, is bas('d on thi' knowb'dge of the 
essential nature* and qualities of the Lord, obtainable 
from Scri[)t.urc.^ 


{h) I ' pdsa nd and Bhi kt i . 

According to Nimbarka, bhakti is not a synonym for upilsana. 
but consists in a special love for the I.ord.< Mcslitation and devotion 
mutually involve each other. ^ 

Devotion is a supreme sadhana. It can be obtained through 
the grace of tln^ Lord alon(‘. The grac<. of thc^ Lord generates a foeUng 
of utter humility, which in its turn generat('s devotion.® 

There arc two kinds of demotion, para and a|)ar»l or sildhana- 

rupika.7 


• Op. 1.3.34-41. , «8«,«1,.>V... 

3 Acoordiicn to V.R.M., |>p "* ■‘ml 127. sridniH nro untitU-.! to moditalion 
enjoined in tho Piiranim, hot not to tli.>s.' orijoino,! in »h.> Up.vni,,i«l» 

^ D.^.. ^loka 9. 

Tho followerM of Nunhr.rkn. however, ose the wor.1 eri.etly in the h-mho ol 
upasanii. Vide V.l'.M.. p. »7; S.K.. p. 127 S.«. p. im. of tho J 

6 SfMi below ^ 

le^eonli’i to the eon.n.entatorH, the dmt.net, on he.woon thoao two kind* 
of devotion is that tlie para hhaUti is (renoratssi throinth the graco o a. .or< . 
while tho smlhana-rripika bhakti through tho perfor.naneo of tho s8d lianas. 
i.o. through moritorious works. eo,u,.anv of tho goml and so on Vido V.K.M . 
pp. 1 211-1 2H, 
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(4) Prapatti. 

(a) Its general nature and factors. 

Prapatti means a complete resignation or self- surrender to the 
Lord, and is one of the most effective means to salvation.^ It 
consists in depending on the Lord in every respect and at every step , 2 
relinquishing one’s narrow individuality as a separate self-dependent 
and self-sufficient being , 2 giving up every other sadhana,^ and 
throwing one’s self completely on the mercy of the Lord.® One who 
wants to attain salvation through this sadhana should, after having 
received instruction from a preceptor,® take refuge in the Lord with 
whole mind and body,^ looking upon Him as Father, Mother, Friend 
and Master, as knowledge, wealth, and everything,® serving Him 
as a son servos his father, a friend his friend, a servant his master.® 

Self-surrender consists of six factors (or ahgas) : — 

(I ) bearing good will to all, (2) absence of ill-will, (3) faith that 
the Lord will protect, (4) acceptance of Him as the 
Saviour, (5) feeling of helplessness, and (6) self-surrender 
to the Lord; the last is the main factor (ahgin) while 
others are its elements (ahgas 

3'he lA)r(l is evor-gracious to om* who has thus taken refuge in 
Him. H(^ protects him at all times from all harms and difficulties,!^ 
regards him as His special ward, as His dear friend and never abandons 
liim,!® in spite of his faults and failings. And, finally. He, with His 
own hands, leads him to salvation, to an attainment of Himself.!^ 


^ D.^l., dloka 8: ‘‘There Hoeins to be no way to 8alvatif>n except the lotus - 
feet of the Lord”. P.K., Moka 22, >?iven in S.R., p. 110. 

* Op. cit.f dloka 4, p. 108. * Op. at., sloka 19, p. 110, 

* Op. cU., 61oka 24. p. 110. Cf. Gita 18.00. 

‘ P.K., Aloka 4, 19, pp. 108, 1 10, S.H. 

® Op. cit., i^lokas 4-6, p. 108. ’ Op. ctL, sloka 19, p. 110. 

Op. cit.f ^lokas 6-8, p. 109. ® Op. cU., ^loka 9, p. 109. 

The six factors are: (1) anukillyasya saipkalpah, (2) prStikulyasya 
varjanam, (3) rak^i^yati iti vi^vasah, (4) goptrtva-varanam, (6) karpanyam, 
(0) fttma-nik^opal,!. P.K., 61okaa 10-11, p. 109, S.R. The above translation 
is based on the explanation of these factors (not given by Nimbarka himself) 
in V.R.M., pp. 100 ff. 

P.K., dloka 12-14, p. 108, S.R. 

i« Op. oii., Aloka 14, p. 108, S.R. 

i» Op. cU., «loka 16, p. 108, S.R. 

** Op. ct#., Aloka 22-23, p. 1 10, S.R. 
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(6) Adhikdrins of Prapatti. 

One who desires for release, who is utterly destitute of any interest 
other than the Lord, who has no end in view other than the attain- 
ment of the Lord, who has recourse to no other sadhana than the 
complete self-surrender to the Lord and who is conscious of his own 
utter helplessness and insignificance is entitled to self-surrender.' 

It is clear that while the other sadhanas like knowledge and 
meditation are confincxl to the upper three classes only, self-surrendi*r 
is open to all — to the high as well as to the low, to the learniHl as well 
as to the ignorant, to Brahmanas a.s well its to 6udras. 

Self-surrender does not imply comph^te inactivity on the part 
of the person surrendering himself, because ho luis to exert himself 
for doing what is liked by the Lord, and avoid what is not. He 
must be benevolent, charitable and friendly towards all, striving 
to help everyone — high and low — and must be free, on the other hand, 
as we have seen, from violence, anger, malice and hauglitiness, refrain- 
ing from harming any one. Thus, love and devotion to the Lord 
moan love and service of mankind, and not indifference to fellow 
beings, just as self-surrender to the I.#ord means ceaseless effort to 
follow the right path, and tluM'eby please the Tiord, and not mere 
idleness and apathy. 

( 5 ) Ourupasatfi or Ourv~djiidnuvrtti 

{a) Its general milnre. 

Self-surrend('r is of two kinds: .self-surrender to the l^ord Jind 
self- surrender to a guru or spiritual preceptor. Th(^ first has Ihhui 
( onsidcred in the previous section, the senrond is being considered 
here. 

Gurupasatti, as the nanu? implies, means complete self-surrendor 
to a preceptor and not directly to the l.K)rd Ifimsc^lf. The guru is 
the intermediary between the individual soul and the I.s)rd, and K^ads 
the former to the latter. “ Jiva->‘Guru->Hari ” — this is the eternal 
secret of all truth.* 

1 P.K., 61oka8 24-25, p. 110, S.H. 

* Vide Sundsrsbhatta*H account for dotaiLn. 800 pp. 103 ff. of Uio IheHin, 
Part 1. 

’ ^lokan 1-2, p. 1. 

It is thU truth which is containod in both the raystoriou* Agam*- 
mantra: and in the Bija-raantra : “Klim.” In the first caso, the 
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The soul is, thus, to offer itself to the Lord through the preceptor 
in the same manner as clarified butter is first poured in a ladle and 
then offered to the fire; i and having thus offered itself, it becomes 
free from the fetters of the mundane existence and attains similarity 
with Brahman; 2 i.e. salvation. 

The sense is that one who has surrendered his own sc^lf completely 
to his preceptor, needs do nothing else,— -perform no other duties, 
follow no other sadhana — except to obey and serve him. The method 
of taking refuge to and serving him is very similar to that of serving 
the Lord. 2 'fhe devotee should dedicate himself heart and soul 
to the preceptor,* as well as everything belonging to himself,® 
his wealth,® his youth, 7 his works.® He should regard him as his 
all in all, and server him as such.® Ho should give up all sense of 
egoity and bo completely merged in him.i® He must obey implicitly 
whatever he commands him and learn the sacred Mantra in the way 
recommended by him.n The pn^ceptor, on his part, is to impart 
the supreme knowhulge to him, his disciph* alone, and not to anv 
one else.^2 

(6) Adhilcdrim of Gurupasatii, 

One who desires for release, who has no attachnuMit either to 
his own self (atman) or to anything belonging to himself (atnuya)* 
and one who is willing to dedicate hims(‘lf, body and soul, to his 
preceptor, is entitled to this sadhana.^® 

It is clear that like self-surrender to tin* Lord, s«‘lt.surrendei- 
to the preceptor is open to all, and not only to th(‘ upper three classes. 


Hyllablo “ a ** means Hari, the syllable ** u ** means the preceptor and the syllable 
“ra** means the soul; while in the second case, the syllable “k” means Han, 
the syllable “ i ” means the preceptor nrul the syllable “m” means the so\d. 

61okaa 3, 6, pp. 1, 2 and op. cit., slokas 4, 6, pp. 1, 2. 

^ Aloka 8. ^ Here the clarified butter stands for the soul, the sacri* 

lioial ladle for the preceptor and the fire for the Lord. 

For a full working out of the simile, see Sundarabhatta’s M.R. St)e below. 

* Sloka 9, p. 2. 8 above. 

* M.U.9.. Aloka 15, p. 4. 6 r.K., 61oka 19, p. IJO, S.K. 

* Alokas 12, 15, pp. 3. 4. » Op. ciL, sloka 12, p. 3. 

« P.K., Aloka 19, p. 110, S.R. 

» M.lt. 9 .. 4lokas 15-10. p. 4. P.K., Aloka.s 6-0, S.H. 

P.K., 41okaa 18, 20-21, p. 110, S.H. /Hmasat-kfta. 

M.R. 9 ., 41oka 17, p. 4. 12 Qp 41oka IK, p 4 . 

Op. cit.f dioka 13, p. 3. 
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This means is specially fit for those who cannot perform even the 
six factors^ pf self-surrender to the Lord independently of their own 
unaided efforts, but are required to bo led byso]mH)noeIse in all respects, 
their only duty being to obey their preceptor with blind faith as a 
child obeys his mother.* And, all that is noees-sju-y for their atLiin- 
ment of salvation is done by the preceptor himself, just as the mother 
of a suckling baby herself takes medicine for cui ing her child’s diseastv* 

Sahakarins to the sSdhanas.^ 


There are certain sahakarins or auxiliaries to the al>ovi» sadhanas. 
which help the attainment of salvation. Th(‘se aie l)roa<ily five 
in number, viz. ^raddha or reverence, arjava or straighttt)r\vardness. 
vi^vasa or faith, sat-sahga or company of th(» good and viraga or 
detachment.^ 

Reverence means reverently accepting as true* what is taught 
by Scripture and the spiritual tewhea.® That is, one* who desire's 
to have salvation should have* complete faith in Scripture aTul the* 
spiritual teacher. 

Straightforward nevss means perte)ct harmony betwe^en minel, 
speech and body. 7 That is, one who desires salvation shendd 

truthful and k(H>p his word; he^ should Hpe*ak what he> thinks, anel 
do what he says, but should not think one thing, say ones anel eh) 
another.® 

Faith moans the belief tluit the Lord is sure) to make the) devot<*e) 
His own.® That is, one who de\sire)s for salvation shoulel liave) un- 
shaken faith in the) I^)rd and His protection, otherwise* Mu*re) is ne> 


sense) in resorting to the sadhanas. 

Company of the good means assea ialmg witli and 
good. 10 The good are those who are eMielowexl with 
eietachment and devotion, who follow the* path indicate*d 
Incarnation (i.e. belong to the) s.‘ct of Nimlmrka) and 


serving the* 
kne)wle*dge*, 
by the) Swan 
are de*ve)te‘d 


1 Roo above. « C'f. «7. 122. > Op cU . I 2. 

4 This account ie on V.U.M.. \ .K.V. with Uh ennuu. n.ar.v A..S.1 

as is the account (piven m the next eectu.n) ol the obMaclcH (v.ro.llun,) to h„ va- 
tion. Nimbarka binieclf dou.s not con.M.i.T tl.ceo pou.tH. Hut .t hctuh Im hI 


to include them hero for facility of rcfen*iKe. 

Acconiing to V.R.M., p. 140, the viinouH kindn t 
forth in the Prapatti-cinta-maui hy Nimharka. 

6 V.K.V., 6th Urahga, Alokti 1, p. 63. 
f Op, cit. 

• V.K.V.. 6th tarahga. Alokas 3-4, j». 64. 


)1 virtxlhiriM hiivt' lxH*n W't 

Op. cit., Aloka 2, op. cit. 
A.S.T., p. 63. 

Ojt cit., Alokas 6- 7, p. 66. 
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to their sect, who are untouched by any vices and passions like greed 
malice, and the rest and free from all selSsb desires for sons or wealth 
and so on, who are devoted to the Lord alone and ever accompanied 
by the Lord as a consequence,^ i.e. who regard every end other 
than the Lord as utterly negligible and who implicitly follow the 
commands of the Lord.^ The mere sight of such good men, it is 
said, is enough to bring about salvation, not to speak of associating 
with thera.3 And, they are to be served more devotedly, so to speak, 
than even the LordA 

Finally, detachment moans absence of both attachment (raga) 
and detachment (dvosa) to objects of senses.^ That is, one who 
desires for emancipation should neither be attracted by beautiful 
objects, sweet sounds and the rest, nor feel disgusted with non-attrac- 
tive objects and the rest, but should maintain an attitude of strict 
indifference.® 

There are two kinds of detachment 7 : sahotuka and nirhotuka. 
Detachment that is sahetuka or duo to some cause is that which 
arises through the loss of one’s nearest and dearest ones, of health, 
wealth and power, etc. That is, when a man all of a sudden loses 
all that he had valued so long, he naturally becomes averse to the 
world through sheer disappointment. Such a detachment, however, 
being only temporary, and not based on a })ropor discrimination 
between what is eternal and what is not, does not conduce to salvation. 

The detachment that is nirhetuka or not due to any cause, on the other 
hand, is that distaste for the world which arises through the grace 
ot th() Lord Himself. A man who is looked at with favour by the 
Lord at the time of his birth, from the beginning, comes to bo averse 
to the world, and inclined to the Lord, and such a detachment, being 
based on a pro])er discrimination between the eternal and the non- 
eternal, leads to salvation. 


Virodhins to the sSdhanas and mok^a.® 

I lu‘re are many virodhins or obstacles which prevent one from 
attaining salvation, riiey are broadly of two classes : vi^^esa and 
samanya.® 


' V.K.V., 5th taraiigtt, ^lokas 5-8, pp. 55, 67. * 

» A.S.T., p. 58. 4 

* V.K.V., 5th tarahga, Aloka 9, p. 58. • 

^ V.R.M., pp. 141-2. B 


® V.R.M., p. 134. V.K.V., 6th tarahga. 41oka 1, p. 64. 


V.R.M., p. 129. 
V.R.M., p. 131. 
A.8.T., p. 58. 
See above. 
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(1) The vMeaa-virodhins or special obstacles are, again, of four 
kinds, viz. relating to the knowledge of the self, relating to the know- 
ledge of Brahman, relating to the moans and relating to the fruit, 
viz. salvation.^ 

(a) Thus, the first kind of special obstacles consist in having 
a wrong notion of one’s own self— the individual soul, 
i.e. in taking the not-self, viz. the body, the stmse- 
organs, the mind, et(?. as the self; in thinking one’s 
self self-sufficient and independent of the Ix^rd and the 
preceptor, or dependent on someone els(»; in disbeliiwing 
that one s self belongs to tlu> Lord, in disregarding 
the commands of the Lord as laid down in Scripture 
and Smrti; in worshipping, praying and bowing down 
to other deities; and in filling attractixl toward un- 
worthy texts, i.(‘. doctrim‘H which are opposed to the 
Upanisad doctrin(‘,2 «,t.c. Those who have, thus, 
a wrong notion about tludr own selves ar(» no better 
than “ stealers of tin* self” and the greati^st sinners.^ 

{b) The second kind of sjxH'ial obstacles consists in having a 
wrong notion of the Supreme Si^lf, i.e. in taking the 
Lord (V’isnu) to be identical with some otluT dcaty 
(Brahma, Siva, etc.), and on the other hand, these d(‘ities 
(Brahma, Siva, etc.) as th<* Supreme l)(‘itv; in taking 
the incarnation of the liord as mer(» ordinary imm, 
and the copper or eartlu^n images (pratima) of l lu' Lord 
and the sacred stoiu' (Aulagrama) as nuTc ordinary 
copper, earth, stoiK^ etc., and not as God (which they 
really are); in taking the sacred formulm^ n^lating to 
fhc Lord as mere ordinary words and the legends, etc,., 
relating to Him as mere ordinary stories; and finally, 
in supposing the Lord — who is an alxMle of infinit>c 
auspicious qualities, — as devfud of qiiuliticH.^ 

(r) The third kind of special ob.’-tack*s consists in having a 
wrong notion of the means to be followed, i.e. slighting 
the sadhanas like prapatti or wlf-surnMider and the 

* V.R.M., pp. 134 flf. V.K.M., 0th taranga, liloka 2, p. 04. 

* A.S.T., p. 05. 

* V.R.M., p. 134. V.K.V., 6th taranga, Alokaa 3-6, p. 04. 

* V.R.M., pp. 134-135. V.K.V., 6th taraAga, Alokaa 6-8, p. 66. 
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like, for fear of entrusting one's self— so full of faults — 
to the Lord; in having no faith in the object (viz. 
the Lord) to be reached by the sadhanas; in being 
attached to sadhanas other than the scriptural ones; 
in adopting other mantras; in hankering after worldly 
ends other than service, worship, (itc. of the Lord; in 
regarding the religious duties, and the like — which 
are to be performed as the Lord's commands in an 
altogether disinterested spirit — as means to furthering 
one's selfish ends; in taking the preceptor, the incarna- 
tion of the Lord on earth, as a mere earthly being, etc.i 
(d) The fourth kind of special obstacles consist in having a 
wrong notion about the fruit, viz. salvation, i.e. in 
taking religious merit, wealth and pleasure as supreme 
ends and desiring for them (instead of d(‘siring for 
salvation); in thinking one's self an independent agent 
(while really one's acts are regulatc^d by the I^ord*): 
in acting wantonly and contrary to Scripture, etc. : 
in being reluctant to leave the earthly body ; in shunning 
the company of the good and seeking tliat of the bad, 
and so on. 3 

(2) The general obstacles consist in not complying with the 
(jommands of the Lord, Scriptun^ and Smrti, i.e. in giving up the 
religious duties incumbent on orn^’s own cast(^ ami stage of life, while 
doing what is incumbent on oth(u* stag(‘s of lifi*; in making a sale 
of one's own power- -which is of two kituis: internal and (external, 
(H)nsisting in selling one's knowledge, and so on; in insulting Brah- 
nianas out of ])rid(^ of knowledge, and defeating them in argumenta- 
tions, etc. ; in ])artaking of ndVeshment before worshipping the Lord; 
in abandoning one's relatives and friends, not because one has become 
an ascetic (in which case it w^ould not have been blamable), but out of 
sheer spite; in thinking ill of others; in scheming how to injure them; 
in being under the sway of passions like greed, ang(a‘, pridt^ and the" 
rest, etc.^ All these obstacles which hinder the attainnuait of salva- 


» V.U.M., pp. 13r>-130. V.K.V., 0th taraAga. 61okas ‘>-‘12, pp. 66-67. 

- Viiio A.S.T., p. 08. 

» pp. 130-138. V.K.V., 6th taranga, dlokas 13-14, p. 07. 

* V.U.M., pp. 138-140. V.K.V., 0th tamnga, iiloka« 13-18, p. 70. 
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tion are to be avoided by one who desires salvation with the j^reatest 
care.i 

Conclusion. 


Thus, we see that Nimbilrka spe«iks of tivo sadhauas or means. 

Devotion aeeoinpanies each of those. Thus, knowledi'c' gonoratas 
supreme devotion for the Lord by making us realise' His unsurpassed 
greatness, and infinite kindness, on the one hand, and our own utter 
worthlessness and lu'lplessness, on the other. 

Meditation similarly implies devotion. Constant meditation on 
the Lord earmot but generate a .supreme love tor Him, and on the 
other hand, it is th(‘ supremo love for Him that leads us to meditate 
on Him unceasingly. In this way. meditation and (h'votion mutually 


involve each other. 

Self-surrender also generates devotion.- 'Phe iomph^te self- 
surrender to the Lord cannot but give rise to a te(‘ling of (hnmut 
love for Him, and on the other hand, it is suprenn' diwotion for the 
Lord which leads us to surrender ourselves to Him. Sidf-surronder 
and devotion, too, thus mutually involve each other. 

Finally, self-suiTcnder to the [jreceptor, too, involvc^s devotion 
first for the preceptor, god on (‘arth, and then for the Lord Himself. 

It is clear that these sadhauas an^ not mutually <‘\clusivis but. 
on the contrary, mutually involve one anotln^r. Nimbarka does 
not tell us definit(dy which of thes(^ .sadhauas h<^ consiiiers to be the best 
and the mo.st etrectiv(% but points out simply in <‘onrs(^ of treating 
them .separat(‘ly that each of them leads to salvation in its own way.8 

8 1).^., Aloka U. 


1 V.R.M 
Thus:- 
(a) In 




141. 


V.IMS., 3.4.1, ho says that tho attainmcMit of Hnihinun takow phut 
through vulya. 

(h) hi V.P.S., 3.2.24-26, ho says that tho diroct vision of Brahman roMultf* 
from modiUtion. hi 1).}^., Mokix (\ ho says that Uio mcMiitation 
on tho Lord romovea tho darknosa pf ignoninoo. 

(c) hi D.^., 61oka 8, he says that there is no other way to salvation ox<*ept 
resorting to tho lotus- foot of tho Lord. 
id) I n M.H.9., .^loka 9. he aaya that tho.so who offer t}iomsr4ve« to the Lord 
through a guru are delivered from tho saiuHara and attain 
aimilarity with Him, i.o. salvation. 

(e) hi V.P.S., 3.2.24, ho quotes a to tho olhs t that ono can havo a 
direct vision of the I-or.i Ihrouph devotien. In 8.N.K.K.. he 
poinU out that those who are not .levoted to the l.ord cun attain 
no end (sloka 13), and that the I.onl oblaimvl throuirh devotion 
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Henccj we may conclude that according to him, any one of these ^ 
may lead to salvation, either by itself or in conjunction with others, 
and that they are to bo resorted to accordingly by men of different 
castes, stages of life, inclination, and capacity.^ The first three 
classes may gain salvation through any one of these, while the fourth 
cldss through the last two only. And in the former case, those who 
are confident of reaching their goal, viz. salvation through their 
own unaided effort, follow the paths of wotk, knowledge and meditation, 
while those who are not — those of self-surrender to the Lord and to 
the preceptor. 

It is to be iiotexl that, according to Nimbarka, the approach 
to a guru is the essential pre-requisite of all sadhanas,^ the difference 
being that in other cases it is but a preliminary factor, not the onlv 
factor involved, while as an independent sadhana it is so. 

Nimbarka did not develop the theory of grace at length, though 
his writings furnish evidence of his belief in it. Thus, it is said that 
the Lord is the cause of bondage* and release.^ It is through the 
wish of the Lord that the real nature and qualities of the souls remain 
hidden through their state of bondage, ^ but again it is the Lord Himself 
who, out of pity for the soids in bondage, manifests Himself before 
them,® and leads them to salvation. Salvation, thus, is the result 
of the Lord’s grace. The Lord also infuses th(* spirit of self-surrender 
(tus noted above) in men, which in its turn generatc^s supreme devotion,^ 
and these two lead to the attainment of the Lord. Thus, without 
the grace of th(^ T^ord, even the sadhanas themselves cannot bo availed 
of. 

If one is to follow all the .sadhanas, on<* may follow thf‘ ordtM* 
as giv(ui b(*low : — 

(1) Karma, which purifies the mind, and niak(*s it fit for 

knowledge and meditation. 

(2) Gurilpasatti, or approach to a sad-guru. 


as “rasa”, **ananda** (dloka 17). Cf. also the views of his 
followers, e.g., V.R.M., p. 94, where five kinds of sadhanas are 
described. 

^ Excepting karma, of course, which as pointed out many times, is but an 
indirect means, not a direct one. 

* See below for further confirmation of this view, 

» V.P.S., 1.1.1. See above. Cf. also V.R.M., p. 120. 

« V.P.S., 3.2.2S. d.N.K.8.. «oka 1. 

• d.N.K.S.. iloka 1). 


‘ V.P.S., 3.2.2 >. 
» D.I. 9. 
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(3) Jnana, or attainment of knowledge from him, whioli bv 

generating bhakti or love, leads to 

(4) Dhyana, or meditation on the object known, viz. Brahman, 

^ which leads to 

(6) Prapatti, which generates 

(6) Bhakti, which induces 

(7) the grace of the I^ord — and this brings about 

(8) Saksatkara and samyoga — and i.e. moksa. 

Finally, it is pointed out that the sadhanas are to be n^peattni 
constantly, till the end is reached. i 

VIII. Theology. 

This has been noticed incidentally in conuection with the 
treatment of other topics. I'ho system of Nimbarka is ]>hilosophioo- 
theological. While Nimbarka trios to give philoso})hical explnnationh 
of the ultimate categories and their inter-relations, and so on, he 
does not overlook the needs of the human iieart, its inborn spirit 
of religion, its sense of living fellowship with anotluT. In this stutse. 
his system may l)e said to stand midway between th(‘ absolutist s^st«*ni 
of 6arakara — in which there is no places for relighm, and the theistie 
system of Baladeva, whic h frankly gives up the attempt to reconcile 
philosophical antithc^ses, and coiu‘c‘rns itsedf with rc'ligion mainly.* 

The external relation bet^\c(*n God and mcai, according to Nimbclrka, 
is a relation between the woi shippcHl and thc^ worshippcT. As we ha\c‘ 
seen, the soul is never (apial to the* Lord, but. is always under His 
control — always His sc*rvant, following His will and command und(*r 
every circumstance, even in relc*as<*. 

But this relation is not a n‘lation of awe*, but a most intimate 
relation of love and spontaneous chwotion. 'I'be soul clocks not serve 
the Lord out of fcair, but out of love*. 'Fo thc^ d(‘vot(‘(*, tln^ Lord is 
not a cold and mercilc*.ss Being, standing aloof in His suj)n»me majesty 
far beyond his reach, but is an infinitc*ly tender Bcung, c*sH<‘fitiaIly 
loving towards His devc^t(M»s, imoting theun half way down, and lifting 
them above the endless misc^ric^s of the* world. And it is bcoausc* 
the Lord is such an abode of love and kiiulm*.sH that thc‘re is anv 
sense in worshipping Him and praying to Him for mercy. Though 
the devotee is fully conscious of his own insignificance; yc^t lie turns 
to God with the simple faith of a child in its mother, because^ he knows 


I V.P.8.,4.1.1.2. 


• holow for Htila(Jeva*H Mytitetn. 
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that however puny he may bo, God will never scorn or forsake him, 
but is ready at hand to guide and help him at every step. 

It is this sweet, intimate relation between God and man that 
lias made the doctrine of Nimbarka — which makes such a relation 
possible — so popular, along with other Vaisnava schools, as against 
the Advaita theory of the identity of man and God, which may satisfy 
intclloot, but not feeUng — the head, but not the heart. 

The y)erfional God worshipped by Nimbarka, as we have seen, 
is Gopala-Krsna — the cowherd Krsna, brought up in the house of 
Nandagopa, engaged in playful pastimes with the gopis, and attended 
i>y Radha. This conception of Krena brings out clearly the intimate 
nature of the relation between man and God — a relation of love and 
bosom friendship, as pointed out above. 

The object of worship according to Nimbarka, as we have seen^ 
is Radha-Krsna conjointly. This Radha-Krena cult, to which 
Nimbarka gives an exclusive prominence, is one of the most popular 
and influential cults that have ever flourished in India. 



FOLLOWERS OF NIMBARKA 


Inteoduotion. 

The following is the succession list of the high priesk of the sect 
founded by Nimbarka (5carya-parampara) ^ : — 

1. The Swan Incarnation. \ Mythological. Hence the 

2. The four Kumaras, Sanakalsect of Nimb§,rka is often 

and the rest. ?known as Hamsa-samprad&ya 

3. Narada. » or Sankadi-samprad&ya. 

4. Nimbarka. 

5. ^rinivasacarya. 

6. Vi^vacarya. 

7. Purusottamacarya. 

8. Vilasacarya. 

9. Svarupacarya. 

10. Madhavacarya. 

1 1 . Balabhadracarya. 

12. Padmacarya. 

13. Syamacarya. 

14. Gopalacarya. 

16. Krpii(*arya. 

16. Dovacarya. 

17. Sundarabhatta. 

18. Padmanabhabhatt^. 

19. Upendrabhatta . 

20. Ramacandrabhatt^. 

21 . V toanabhatta. 


1 Vide “^rl-giini-nati-vaijayantr* (aa given in 8.R.» pp. 127-136). 
“Ac&rya-parampara-stotra’* (aa given in L.8.V., pp. 9-11). 

“Ac&rya-pranamavair* (op- PP* , <4 xr ai 

These three lists tally exactly. We have a fourth list given in »*>^PP- 
which differs from the above three in two points: (I) Bh&skara u pl.^ imn^. 
diately after Srinivasa. This is, however, not correct, for os we shall see la^ 
on Bh&skore repreeenU a different school of thought and cannot to ^ 

n disciple of Nimb&rka. (2) There is no mention of Ketovobhotta after Oopl. 

nithobho^ 

5 
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22. K^oabhatt^. 

23. Padm&karabha^tia. 

24. Srayapeiiabhat^. 

25. Bhuribhat^. 

26. Madhavabhattia. 

27. I^yamabhatta. 

28. Gop&labhat^t^a. 

29. Balabhadrabhat^ta. 

30. Qopin&thabhat^. 

31. Kedavabhatta. 

32. Gangalabhat^ta. 

33. Kedavaka4n]iribhati;a. 

34. Sribhatta. 

35. Harivyasadeva. 


36. Svabhudeva. Para^uramadeva. 

I 

Karmaharado va . 

I 

Mathuradeva. Harivamdadeva. 

^ytoadova. N&r&yanadeva. 

Sevadova. Vpidavanadeva. 

Naraliarideva. I 

. I I 

Day&rftmadeya, etc. Govindadeva, etc. 

Thus after Hariyy&sadeva, the school split into two rival groups 
of teachers. 

I. SrlnivftsScdrya. 

1. Livb and date. 

driniy&sa was the immediate disciple of Nimbarka. Traditionally, 
he is supposed to be an incarnation of the P&ficajanya, the Conoh< 
shell of V4pu (6ahkh&vat&ra),i and to have flourished when Vajra- 

1 Pafioadh&tl-stotmm, p. 120, 8.R.; V.R3f., p. 8. Purufottaiiia hm 
quotas a varse from tha above, oompoaed by YiivAc&rya, his pieoapto^ beginning 
^6aAkhAvatAra Puruyottamasya. . . ** and ending: '*Taip BrlnivAsaifi iaranaip 
prapadya**, S.J., p. 89. Dav&oArya also quotas tha above verse. S.8k» p. 1; 
V.K.P.. p. 20j A.C.. p. 152; A.8.T., p. I; O.M., p. 1. , ^ 

5 ® 
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the great>graadson of was reigning in Mathar&.i The 

fact is, however, that he can by no means be assigned to a very ancient 
date. At least, it is absolutely certain from internal evidence that 
he could not have flourished before ^amkara 

Sriniv&sa is said to have bom in the hermitage of Nimb&rka 
in the month of MSgha * on the fifth day of the bright half of the moon. 
His father’s name was AoaryapSda and his mother’s Lokamati. 
Both of them were highly learned and pious. Tradition is that once 
Ao&ryapfida, out on a mission to conquer the whole world with his 
scholarship, accepted the hospitality of Nimbftrka, but refused to 
take any refreshment as it was nearly sunset. Thereupon, Nimbftrka 
made the setting sun linger over a Nimba tree, in order to enable 
hie guests to finish their meal. Acfiryapfida was so much struck 
with this extraordinary feat that he at once became a disciple of 
Nimb&rka and continued to stay in the hermitage.* 

It is said that SrinivSsa was taught all the Scriptures by Nimb&rka 
himself. Nimb&rka dedicated hie “Ved&nta-p&rij&ta-saurqbha to 
him,* and also composed the Da&a-61okI • for him. Nimb&rka, further, 
tahght him eight verses in praise of R&dh& (R&dh&^taka) and eight 
verses in praise of K^a {Kr9pS?taka) ^ by reciting wWch, in accord- 
ance with his command, Sriniv&sa, so the tradition goes, was able to 

have a direct vision of R&dh&-K.l9ha, 

6riniv&sa traveUed a good deal accompanied by his disciple 
ViSv&c&rya, preaching the holy Vai^pava religion and is said to have 
converted many people.* 

2. WOEKS. 


He composed the “Ved&nta-kaustubha” in compUance with the 
request of Nimb&rka Wmself.* He is said to have wm^ ahm 
commentaries on the Bhagavad.git& and the Upani^.** But w far 
we know only of his Ved&nta-kaustubha, wUch elucidates the Ved&nta- 
p&rijftta-saurabha of Nimbarka.^^ 


i iLC., p. 114. 

• ICAgha oorre«pondi to January-Fobruary. 

4 A.C., pp. 96ff. 

4 Soe above. 

• A.C.S p. 148. . 

» *,V.K., p. 2, KjU ed.; A.C., p. 148. 

11.0.^ p. 148. 


t See above. 

4 See above. 
7 See above. 


It SeePiafaee. 
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We know of another work of l§nniy&sa — ^whioh is, however, of 
no philosophical importance — viz. “Laghu-stavaraja-stotram**,! a 
collection of forty-one verses in praise of Nimbarka. 

A third work by Srinivasa is “Vedfinta-karikavali”, a metrical 
exposition made from the teaching of Nimbarka in seven tarangas or 
^ sections 2 From this work, it is evident that Srinivasa could not have 
flourished prior to ^amkara, for here he criticises the Pratibimba-vada.* 
We also find here a strong support of our view that according to 
Nimbarka, any one of the sadhanas, viz. knowledge, meditation, and 
the rest — as suited to the capacity of one desirous of salvation, leads 
to his goal,^ for the author explicitly says that the means to salvation 
are of various kinds in accordance with the capacities of different 
adhikarins,^ and then goes on to elucidate them one by one.® 

Anotlier work by Srinivasa, preserved in manuscript form, is 
* * Stava-paftcaka-mahatmya 

He is said to have composed a commentary on the Veda, too,® 
and a treatise called Nigada.® 


.1. Dootrinb. 

His doctrine is exactly similar to that of Nimbarka, only it is far 
more elaborate. Like Nimbarka, Srinivasa is content with elucidating 
simply his own view, without attempting to criticise the doctrine of 
6amkara or any other rival Vedanta school, except a single hostile 
reference to the Pratibimba-vada, as noted above. Like Nimbarka, he 


* Published by C.S.S., with oommentary. See Bibliography. Also given 
in S.R., pp. 120-124. 

* Vide B.M.C., Supplementary Catalogue of Sanskrit, Pali and Prakrit 
Books, 1928, p. 1003. 

* See above. 

* See above. 

* V.K.V., 4th tarahga, 41oka 1, p. 40: — 

** Up&y&b 4reyas&h prokt& adhik&ry-anus&ratab* 

Vividhah Arutibhis te vai nirnlyante svarupatab*’. 


And the oominentcury says: **Adhik&ri-vaividhy&t s&dhana-vaividhyam " (p. 40). 

• V.K.V., 4th taraAga, dlokas 2 fl, pp. 40 fl. 

7 Kep. Bh., 1894, p. 76. 

• Cat. Cat., p. 671, Part 1. 

• Op. dt. 
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accepts the trinity of reals, viz. Brahman, the cit and the aeit,i and a 
relation of natural diflference-non-difference (svabhavika-bhodabheda) 
between them — a point upon which he insists again and again.- He 
takes Brahman to be identical with Kmna,^ but makes no mention of 
R^ha in his commentary. His elucidation of the doctriiu' of 
Nimbarka is admirable and lucid, also very usefiil in view of the fact 
that NimbSrka was a very succint writer. 


II. Vi^vScfirya. 

Vi6vacarya was the immediate disciple ot brinivasa * and second 
after Nimbarka. We know nothing about his life and works. 
know of only one work by him, viz. “Paficadhati-stotram , a collec- 
tion of seven hymns in praise of his guru Srinivasa,® but this work 
contains nothing about his philosophical view. 

It is interesting to note that in his copious commentary VtHianta- 
ratna-maflju§a, Puru^ottama the immediate disciple of Vii^vacftrya, 
makes obeisance to Srinivasa in the beginning and in tle^ end,® and 
not to his immediate guru Vi6vacarya, in accordance witli the usual 
custom. And ho sometimes refers us ba('k to J^rinivasa,’ hut makes no 
reference whatsoever to Vii^vacarya, except only onc(s /ind tluTc also 
he only quotes a verse from Vidvacarya in praiw^ of Srinivasa 1 his 
seems to suggest that Vi6vaoaiya was not, aftior all, a very proiniiiont 
man and did not have any work of groat philosoplii.nl worth to his 
credit, otherwise his immediate diHciplc at least woiil.l have r<*f<‘rr..<l to 
his works. 


1 V.K., l.l.l,p.7,K.S.S. 

For a summary statement of hin view. se«^ V.IV., i.i.i. 


8«*c translation, 


* V.K. 1.1.1, p. 11 references are to K.S.8. throughout); 

p. 28j 1.2.21, p. 66; 1.4.9, p. 124; 1.4.20, p. '■*•**’ 

2.1.21, p. 166, 2.1.22, p. 166; 2.2.33, p. 206; 2.3.42. p. 236; 3.2,2H. p. 


1.1.7. 

169; 

291; 


4.1.3, p. 386 ; 4.4.4, p. 426; etc. 

S V.K., 1.1.1, p. 6, etc. 

4 Vide A.C., p. 143. 

* 8.R., pp. 126-126. Also published separately. 


8ee Bibliography. 


* V.R.M., pp. 1. 148. 

’ Videe.g., V.R.M., pp. 127, 134, etc. 


» Op. eit., p. 8. 
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III. PurufOttam&cSrya. 

1. Life and date. 

Purusottama was the immediate disciple of VidvAcfirya, and the 
third after Nimbarka. 

Nothing definite is known of his life and date. He is said to have 
been born in Telinga,! although his exact birth-place is not known, and 
to have flourished in the fifth century A.D. as a contemporary of 
Gaudapada.2 But this latter view is not tenable, for it is absolutely 
clear from internal evidence that he fiourished ai least after ^amkara, 
as he criticises many full-fiedged Advaita doctrines, not found in 
Gaudapada's system. 

2. Works. 

He wrote a copious commentary called ‘‘ Vedanta- ratna-mafljusa” 
on Nimbarka’s ‘*Da6a-61oki^*. Another work, attributed to him,^ 
viz. the “Aoarya-caritam** is, however, not really his work, but of a 
different Purusottama, as already shown.^ He is claimed to have 
composed some other treatises, too, such as ‘‘Siddhanta-k^Irarnava ” 
which, unfortunately are all lost.® 

3. Dootrinb. 

Purusottama gives a very lucid exposition of the general doctrine 
of Nimbarka, adding many new details. His main originality consists 
in the fact that he was the first (so far known) of the sect of Nimb&rka 
to undertake a thorough ciriticism of the Advaita tenets. 

He divides his work ® into four sections, the first concerned with 
the padarthas or the categories, viz. Brahman, the cit and the aoit; 
the second with the reconciliation of apparently contradictory texts, 
viz. the bheda-vakyas or texts designating difference, and the abheda- 
vakyas or texts designating non-difference, etc.; the third with the 
sadhanas or the means to emancipation, viz. work, knowledge, devo- 
tion, etc. ; and the fourth with the fruit, viz. salvation. 


^ Teliiiiga is supposed to be the birth-place of Nimbarka also. See above. 

* Preface to V.R.M., p. 1. 

* B.M.C., SupplemenUry OaUlogue of Sanskrit, Pali and Prakrit Books, 
1928. p. 819. 

* See above. 

* Preface to V.RJtf.. p. 1. 


• V.R.M. 
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Section 1, The Trinity of Reala. 

(A) Brahman. 

(i) His nature and qualities. 

The Highest Reality is Brahman or Krena.i He is called 
“Brahman” because He is great in nature and qualities,* and He is 
called “Bhagavan” because He is possessed of supreme excellence.* 
On the one hand, the Lord is absolutely free from all defects and 
faults due to beginningless matter, viz. from the five kinds of kle4as, 
such as avidya or tamas (i.e. nescience which veils the real nature of 
things), asmita or moha (i.e. confounding the body to be the soul), 
raga or maha-moha (i.e. hankering after enjoyment), dvosa or tami8r& 
(i.e. malice), and abhinive6a or andha-tamisra (i.(\ death); from the 
six kinds of vikaras, such as janma (birth), astitva (i.e. existonco), 
vrddhi (growth), parinaraa (transformation), ksaya (decay) and maraini 
(death); from th(^ throe giinas of prakrti, viz. sattva, rajjis and tamas; 
from all the numerous effects of connection with prakrti. In this 
Honse alone, Brahman is attributod> 

On the other hand, He is an abode of infiniU^ auspicious qualities 
and powers, like jnana, 6akti, hala, aidvaryya, tojas, vlryya, saudllya, 
vatsalya, arjava, etc. etc. Thus jiiana means the power of dircHjtly 
intuiting all space, time and objects; 6akti means the power of making 
the impossible possible; bala means the power of supporting the 
llniverse, etc.; ai6varyya means the power of controlling ; tojas means 
tirelessness or absence of exertion in spite of continued and iinmonBe 
labour; and viryya means the power of defeating all enemies without 
being ever defeated by them. These six qualities of the Lord lead Him 
to undertake the creation, maintenance and destruction, etc. of the 
Universe. Further, .sau6Ilya means His willingness to associate oven 
with the lowliest and the most unworthy, in spite of His own groatness; 
v&tsalya means overlooking the faults of His servants; m&rdava 
means not being able to tolerate the miseries of those who have 
resorted to Him; arjava moans the coincidence of mind and speech; 
sauh&rddya means the attempt to protect others; sarva-darapyatva 
or saumya means being the one common resort of all; k&rupya means 
removing the faults of others; sthiratva moans remaining steady in 
wars; dhairyya means keeping promises; day& moans fooling grieved 

Op. cU., p. fiO. 

• Op. oU., pp. 48-44. 


1 V.R.M., p. 40. 

3 Op. eti., p. 112. 
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at the grief of others and the wish to allay it, and mSdhuryya means 
infinite nectar-Iite sweetness, etc. All these qualities of the Lord 
lead him to undertake the protection of His devotees J 

Thus, negatively, the Lord is devoid of all the qualities of the 
soul in bondage, Le. of the qualities due to avidya or matter and 
karma; and positively, He is possessed of inSnite number of greatest 
and worthiest qualities — which are majestic on the one hand, sweet 
on the other. Hence fust as He is called ** Brahman ** and **Bhagavat 
because of His supreme might and majesty, so He is called **Hari’' 
also, because of His inhnite beauty and sweetness which captivates 
(harati) the heart of His devotees. 2 

The Lord is called “Hari” also because He removes (harati) 
all sins of His devotees.^ He is called Krena for the very same 
reason.^ He is, thus, essentially devoted and solicitous to His devotees , 
and goes out of His way to help and please them. He removes not 
only the sins, but the merits (punya) as well of His devotees, i.e. 
frees the soul from the bondage of beginningless karmas. In this 
sense, the Lord is the giver of salvation.^ 

The Lord is deva, because He plays with the Universe, i.e. the 
creation, etc. of the Universe is but a mere play to Him; conquers 
the demons, i.e. is the destroyer of the evil and the protector of the 
good; controls all beings from within; shines ett^rnally; is worshipped 
by Brahma and other gods; moves everywhere and finally, because 
He enjoys.® 

The Lord is para, superior to both the perishable and the imperish- 
able. 7 He is the cause of causes, the Lord of lords, the God of gods, 
the original source of all deities like Brahma, l^iva and others, and 
eternally worshipped by them.® These latter deities, though possessed 
of great power and lordship, are not yet para or the most supreme*. 
Some Puranas, it is true, speak of Brahma, l^iva, etc. as the most 
supreme deities, but it must be remembered that all PurAnas are not 
equally authoritative. There are, in fact, four classes of PurAnas, 
viz. sAttvika, rAjasika, tAmasika and samkirna. The first are con- 
cerned with sAttvika objects, the second are concerned with rAjasa 


* V.R.M., pp. 44-47. « Op. cii., p. 49. 3 Qp. cU., p. 49. 

^ Op, e%$., p. 62. **P&pam kar^ayati nirmulayati iti Krv^a.” 

* V.R.M., p. 62. 

® Vide BAf., p. 238, Part 2. '*Divu krldA-vijigXsA-vyavahAra-dsruti-stutt- 
moda-mada-svapaa-kAnti-gatifu . * * 

7 Vide QltA 4.8. 


» V.R.M.,pp. 10S-II8. 
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objects and had their origin in a rSjasa time, and so on. The sattvika 
PurSRas are concerned with Hari, the rajasa ones with BrahmS. the 
tamasa ones with Samkara and the samkirna ones witli Sarasvati 
The sattvika PurSijas like the Vifnu Purana and the rest are the most 
authoritative, for they alone lead to salvation, while the other kind.x 
of PurS^as lead to the mundane existence.! Hence the Lord Vi?mi 
alone, and none else, is the most Supreme Deity,— “ekamevadvitivam’ 
one without a second. 

The Lord is the cause of the Universe, both material and efficient 
cause. 2 

Several objections may be raised to this view. 

Firstly, it may be argued that He cannot be the material as well 
as the efficient cause, because we do not find ordinarily that the 
material and the efficient causes are identical, e.g. the (’lay, the 
material cause of a pot, is different from the potter, its efficient 
cause. To this wo reply; we do find instances of the material and 
the efficient causes being identical ; e.g. th(» soul is both the material 
and the efficient cause of its own knowledge. Hence we may arguo 
thus: Brahman is the one identical material and offi(’i(’n1 (‘anM(* of th<’ 
world, 

because He possc^ssos the power of being ho 
just as the soul is of its own knowl<Hlge.* 

Secondly, it may bo objected that if Brahman he th(^ one inat(^rial 
and efficient cau.se of the world, th(ui the nature of the effect, the 
world, becomes a riddle indeed. Thus, the world cannot be of on<» 
form of collection,^ nor something produced or begun, for Scripture 
declares the Universe to be boginningloss; nor, finally, can it be a 
transformation of Brahman, for no transformation is p 08 sihl(» on th(* 
part of an all-pervading Being like Brahman who is devoid of parts. 
Hence we may arguo thus: Brahman cannot bo subjwt to trans- 
formation, because He Is all-pervading (vibhu) and devoid of parts 
(niravayava), like the ether. Hence th(^ world is not a n^al trans- 
formation (parin&ma) of Brahman, but an illusory one (vivarta).'^ 

To this objection, the reply is as follows® Firstly, th(^r<( is 
no rule whatsoever that an all-pervading (vibhu) object can hav<» 


» V.R.M., pp. r>6-66. * Op, cil.. p. 63. 

» Op. cii., p. 63. * Saiphati-rupa. 

• V.R.M., p. 63. For a full criticUui of the vivarta doctriue, uoe below. 

• V.R.M., pp. 63-64. 
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no transformation; o.g. the ether, which is all-pervading, is declared 
by Scripture itself to be transformed into air.^ 

Secondly, even what is devoid of parts (niravayava) can have 
transformations, provided it is possessed of such a power of having 
transformations; e.g. in the case of the transformation of milk into 
curd, it is not the milk really, but the milk-atoms, which are devoid 
of parts (niravayava), that undergo transformation. The fact is 
that it is the power (4akti) inherent in a thing which determines whether 
a particular thing can be transformed into something else or not, and 
not the fact of its having parts or not. Hence, water though possessed 
of parts (savayava) is never transformed into curd, because it lacks 
the power of being so transformed, while the milk-atoms, though 
devoid of parts (niravayava), are transformed into curd, because 
they possess the power of being so transformed. 

Thus, the two reasons cited in the above argument, viz. all- 
pervasiveness and not having parts, are both logically fallacious; 
and finally, the parallel instance cited, too, viz. the ether, is not 
correct, because ivs shown above, the ether can have transformation. 
Hence, the above argument that Brahman can have no transformation, 
because He is all-pervading and without parts, is not a valid one. 
On the contrary, we may argue as follows ; — 

Brahman is capable of having transformation, biM3ause He is 
all- pervading, like the ether. 

Thirdly, it may be objected that either the entire Brahman must 
be transformed into the world, or Brahman must have parts, both 
of which are impossible. Puru^ottama refutas this objection just 
like Nimbarka.*-^ 

Thus, we conclude that the world is a transformation of Brahman 
who is its one identical material and efficient cause. 

The Lord is the material cause of the Universe in the souse that 
(Toation means the manifestation of His subtle powers of the sentient 
and the iion-sontient into gross ofifects. That is, during dissolution 
the entire Universe of the scmtient and the non-sentient merges in 
the Lord and exists in Him in a subtle state as His natural powers. 
Then, in the beginning of a new creation, the Lord manifests these 
powers of the sentient and the non-sentient, developing them into 


1 Tait., 2.1.1. 

* V.R.M., pp. 64-65. See above under NimbArka. 
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grosser efiFects and producing, thereby, the Univerw of names and 
forms. 1 

And the Lord is the efficient cause of the Universe in the sense 
that He unites individual souls with their raspoctive karraas, their 
results, and the instruments for experiencing them, i.e., it regulates 
the destiny of individuals in accordance with strict justices During 
dissolution, the beginningless impressions of past karmas -i get dimminl 
and confused, and at the time of a new creation, the Lord revive w 
these impressions in particular individuals, tlu^reby making each 
individual undergo the fruits of his past acts.s 

(ii) His forms (vyuha) and manifesUtiions (avatdra). 

Like Nimbarka, Punisottumn holds that the Lord is possessed 
of an external and celestial body, tlu' alxKle of all Ixviuty, grace and 
aiispiciousnesH.^ This body is made of the luminous stuff, aprakrti.^ 
The Lord has different forms and manif'sts Himself in different 
incarnations.® 

A vyuha is a form which tlu* Lord assumes for tht* sake of creat ion, 
preserving and destroying the Universe, as wtll as for the sake of 
being worshipped. Tlien‘ an* four kinds of vyfduis, viz. V^Asudovn, 
Samkai'saiia, Pradyumiia and Anirud<lha " Further, there are twelve 
vyuhas, like Ke^ava and the rest who, as th(' mant ra devat&s of th<‘ 
ceremony of f)iitting the vhite perpendicular line* on the forediead 
(hrdhvapundra), are* to be* worsluppcxi ns seicli where* (‘njoine‘d.^ 

All incarnation is the form wliie-h the^ Lord asMume\s for the sake' 
of establishing religieai and destroying sin.® as W(^I1 as for fulfilling 

^ V.R.M., p. 66. \ 2 Anruli-karma'Mrpok&nw. 

8 V.K.M., p. 03. Of. V.K., 1.1.2, p. 13. K.S.8. for an exactly nimiUr 
definition of the upadantva and nimittatva of the Lord. Seo TraiiH., vol. I. 

* V.R.M., pp. 39-40, Hw below. 

* Hence the Lord is called Anantamiirti, V.R.M., p. 47. 

’ According to ^mkars, V&audeva denotee tho highest self, Sarpkaryapa 
the individual soul, Pradyumna tho mind, ari<l Aniruddha the principle of egoity. 
Of these four, V&sudeva oonatitutos the ultimate causal osHonco, the three 
others are the effects. Vide S.B., 2,2.42. 

According to R&m&nuja, V&sudova is tho highewt solf, while Kaq[ikarfa];ia 
and the rest are beings ruling over the individual souls, tho mind and the principle 
of egoity respectively. Vide 6rl. B., 2.2.42. 

* V.R.M., pp. 47-48. 8oe also under “Ritualistic Oootrine of tho School 
of Nimb&rka'* below. 

* Vide OfU, 4.8. 
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the desire of His devotees. There are three kinds of incarnation: 
viz. gunavatara, purii§avatara and lilavatara. Gunavataras are the 
creator, etc. of the Universe through regulating the gunas (viz. 
sattva, rajas and tamas) of prakrti. Thus the Lord creates the 
world through Brahma, Kala, Daksa and others; maintains it 
through Kala, Manu and others; and destroys it through Rudra, 
Kfila and others. i 

The purusavataras are of three kinds, in accordance with the 
difference of limiting adjuncts, viz. first, the Person, lying on the 
Karanaroava (Karnarnava4ayin), the controller of prak^i from which 
arises the mahat ; second, the Person lying on the Garbhoda (Garbhoda- 
4ayin), the inner controller of the aggregate (samarti); third, the 
Person lying on the K^Iroda (Kmroda4ayin), the inner controller of 
individuals (vya^ti). 

The lilftvataras are of two kinds, viz. avedavataras and svarupa- 
vataras. The former, again, are of two kinds — svamda-aveda and 
tiakty-am^a-ave^a. A svara^avci^avatara is a part of the Lord Himself 
directly embodiexi in a material form with, however, no distinguishing 
individuality between him and the Lord, as Naranarayana ; while 
a 6akty-am6ave6avatara is but a part of the power of the Lord, 
embodied as an individual soul and distinguished from Him as such, 
and carrying out His mission. There are, again, two kinds of ^akty- 
aip6ave6avataras in accordance with groatt^r or lesser degree of the 
power manifested, viz. vibhava and prabhava, Rsabha, Kapila, the 
four Kumaras, Narada, Vy^sa, etc. belonging to the first class, 
Dhanvantari, Para^urama, etc. to the second. 

The svarupavataras are of the form of existeiuie, consciousness 
and bliss 2 like the Lord Himself, since they are the manifestations 
of the Lord’s own essential nature or svai upa. They are non-different 
from the Lord in nature, quality and power, just as one lamp is from 
another. There are two kinds of svarup&vatftras, viz. amda-rupa 
and purna-rupa. The former, though full manifestations of the 
Ijord, manifest few qualities and powers such as the fish, the tortoise, 
the boar, the dwarf and the swan incarnations, etc. The latter fully 
manifest all the qualities and powers such as Nmimha, Rama, Kn^na 
and the rest.* 


» V.R.M.. p. 48 . 

* Sao>oid-&nanda*rtipa. 
3 V.R.M., pp. 47.49. 
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The following is a chart of the various kinds of avataras: — 


i 

Gun&vat&rs 


1 1 I 

Sra^r Rak^tf Saiphartr 
(BrahmA, (Manu, (Rudra, 

Dak^a, etc.) etc.) 

etc.) 

■X ~ ^ 

Ave6a 


SvAryito ^akty-aifu^ 

(Naranarayana, 
etc.) ‘ j 


Prabhava 

(Dhanvantarl, 

etc.) 


Avat&raa 

i 


PunisAvat&ra Lll&vat&ra 


Karanarnava* Qarbhoda- K^Iroda* 
^yin tlAyin 6&yin 


Svarupa 


I i 

Purna Aip6a 
(R&xna» (Fish. 

Kn'na, Boar, 

etc.) etc.) 


Vibhava 
(Kapila, NArada, 
etc.) 


But although the Ix)rd uianih^ts Hiiunolf in all thc^se various 
vyuhas and avataras, yet the Lord’s own nature and powers remain 
untransformod and undirainisluHl. The I^rd nmiains evi^r Full, 
over One, in spite of appearing as many ^ 


(iii) Criticism of rival theories regarding Brahman, 

(a) Criticism of N irgurui’Vdda and Nirvi^e^a-vada. 

If Brahman b(‘ devoid of all attrihuU^s (gunas) and specifications 
(videijas), He will be outside all pramaiias or houicoh of knowlinlge,* 
and as such be unreal (or tuccha) like the sky-tlower, which also is 
outside all sources of knowl(xlg(‘. Thus, the attributehws Brahman is 
not, evidently, an object of perception, since is beyond the sense- 
organs; nor is He an object of inference, since He is without any mark 
(lihga)3: nor is Ho an object of Scripture even, for what is devoid 

1 V.R.M., p. 47. ‘ ^ Epwtomology below. 

• That is, in the inference — 

All men are mortal. 

John is a man. 

John is mortal, 

John poeseesee the mark of humanity (the middle term), shared by infinite 
number of other beings — ^which alone makes the inference possible. But in 
the case of Brahman, this is not possible, because Brahman does not possess 
any maiks. 
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of attributes cannot be expressed by words. Thus, the attributeless 
and non-specific Brahman cannot be an object of rii^havyti'i*^ ^ He 
is devoid of class, attribute and action, nor an object of yogav^tti, as 
He can have no root-meaning, nor an object of Iak 9 a 9 a, as He is devoid 
of any connection with anything else, nor lastly, an object of gau^a- 
v^tti, as He is devoid of qualities. Such a Brahman, therefore, 
incapable of being established by any proof, is but a myth, and not a 
reality. The real Brahman is essentially possessed of attributes, as 
shown above.2 

(6) Criticism of Aprameyatva-vdda. 

Brahman is by no means aprameya or unknowable and outside 
all the pram&^as, for in that case He would be tuccha or unreal like 
the sky-fiower — as pointed out above. Texts like '*He is known 
by one who does not know Him, but he who knows Him does not 
know Him. H^ is not known to the knower and known to the non- 
knower” (Kena 11), ‘‘From Him speech turns back with the mind, 
not getting Him** (Tait., 2.4.1), etc. do not prove that Brahman is 
never ^an object of knowledge, but they only deny any possible limit 
to the Lord. Thus, the first text means that those really wise men 
who never know Him in His real nature, i.e. absolutely unlimited, 
while those who, in pride of their little knowledge, know Him as 
limited, fail to know Him. The fact is that the nature and qualities 
of the Lord being infinite, are really outside the sphere of ordinary 
logical thinking, and the wise recognise this fact instead of thinking 
that they have grasped the Lord fully. But they know the Lord 
through intuition. Otherwise, how can we explain such texts : “ Know- 
ing Him alone, one surpasses death**? (Svet., 3.8). Hence, the con- 
clusion is that though Brahman surpasses ordinary comprehension, 
yet He is known through Scripture and direct intuition.^ 

{B) The eU. 

(i) Its nature, size, number and hind. 

The soul is essentially of the nature of knowledge (jfiana-svarupa), 
i.e. difforent from whatever is non-sentient, viz. the body, etc. The 
C&rv&ka view that the soul is nothing but the body, and the Naiy&yika 


1 For the explanation of this sod the following terms, tee under Epistamology 
below. 

• VJI.M., pp. 60-6S. s Op. eU., pp. SS-SS. 
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view that the intelligence is not the very essence of the self, but only 
an adventitious quality of the self, generated through its connection 
with the internal organ — are both wrong.^ 

The soul is not only knowledge, but a substratum of knowledge, 
i.e. a knower.* 

An objection may be raised here*: The soul cannot be both 
knowledge and knower, i.e. possess knowledge as its attribute, for 
here the substratum itself and what inheres in it, the possessor and the 
quality possessed — both being equally knowledge — are identical, just, 
as one drop of water has no separate existence from water, but is 
identical with it. Hence the soul is not a knower, but pure knowledge, 
and only appears to be a knower.^ 

The answer to this objection is as follows In many oases, the 
substratum (dharmin) and the attribute (dharma) arc very similar, 
but that does not mean that they are identical; e.g. a gem and its 
rays are equally luminous, yet they are different and stand in the 
relation of substratum and quality. Similarly, though the soul and 
its quality of knowledge are equaUy knowledge, yet on account of 
this very fact that one is the substratum and the other its quality, 
they belong to different categories (vijfttlya) and are hence distinct 
from each other. The fact is that there does exist a difference 
between a drop of water and water, for that drop of water, having a 
distinct form (savayava), must be different from other drops of water. 
We can argue thus: A drop of water is distinct from water, becauw^ 
it has a form just like dust thrown into dust, or sesam urn -grain in a 
heap of sesamum-grains. 

To say that the soul is a knower is to say that it is an egti an 
“I” for a knower always feels “I know”, “I mw”, etc « 

An objection may be raised heni»: If the ‘‘I” won. the very 
essence of the self, it would have always a. compani.xl it. But that 
is not the case, for in the states of deep sleep, salvation, etc. tlm 1 
no longer exists. Hence the “I” is simply an eflFect of prakrti, i.e. 


non-sentient. , 

To this, wo reply*: Even in deep sleep the I perswts, as is 

proved from such memory as “So long I slept happily and did not 
know anything”, which shows that the “1” w as jmng the 

I VUM on 3 4 * Op. cil., p. 4. * Op. eU. 

♦ For critiowm of thi* view, ••• below. i Op cii 

* pp.^-8. Cf. 6rt. B., 1.1.1. The argumenU sre exactly alike. 
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state of deep sleep as the substratum of knowledge (viz. ‘‘I do not 
know '*) and the feeling of happiness (viz. “I am sleeping happily”). 
Even the memory — “So long I did not know even myself” — does not 
prove the absence of the “I” during the same state. For here the 
first “I” (aham) means the self as it is during that state of su^upti, 
i.e. the soul, the knower, pure and devoid of all connection with 
matter, i.e. the body, the sense-organs, etc., while the second “I” 
(mam) means the self as it is during the waking state, iiv union with 
matter, i.e. the body, etc. Hence “So long I did not know even 
myself” means simply that the real, pure “I” persists in deep sleep, 
what is absent is the “I” as it is during the waking state. Otherwise, 
on rising from deep sleep, one would have felt to the eflfeet: “So long 
I did not exist, but now T have come into existence”, etc. — but such 
is never the case. 

Hence, the “I” must persist even during states of deep sleep, 
jtjwoon and the rest. During those states, of course, there is no definite 
well-defined consciousness, as during the waking state, for there are 
present no well-defined, special objects then. Nevertheless, such a 
vague and general consciousness during deep sleep, etc., too, requires 
a substratum, for consciousness implies one who is conscious, and this 
substratum is the “I” — ^the real I. 

Moreover, there may be some room for doubt whether the “I” 
persists during the states of deep sleep, etc., but there can be no doubt 
that it persists in the state of release — ^for release is not the destruc- 
tion of the self, but its full development. 

> The soul is, further, an active agent or a karta, and continues 
to bo so during its states of deep sleep and release. Of course, during 
the state <3f deep sleep its agency is not manifest as during its state 
of waking. This is duo to the fact that the soul in bondage has to 
work through its sense-organs, i.i.. during its state of bondage the 
kartrtva of the soul has to depend on the function of its sense-organs, 
and hence, since in jihe state of deep sleep the sense-organs function 
no more, the soul does not seem to be an agent at the time. During 
its state of waking, too, it is not always an agent, but only when its 
sense-organs function in relation to some or other particular object.^ 

The soul is an enjoyer or bhokta and continues to be so during 
deep sleep and release. During deep sleep, it enjoys happiness (as 


' V.R.M., p. 11. For objection to the view that the jiva is ewentially a 
kartA and fefiitation thereof, see below. 



NATURE OF INDIVIDUAL SOUL 




is evident from the memory: “So long I slept lifti>pily**) and during 
release it enjoys supreme bliss arising out of its direct vision of 
Brahman.i 

The soul, though knowledge by nature, knower, doer and enjoyer,* 
equally like the Lord, is yet nefei' equal to' Him, but is essentially 
uAder His control. Although the jjontient is different from and 
superior to the non-sentient, yet it,' in common with the latter, is 
dependent^on the* Lord for its very nature, exisUmce and activity. 
In one word, the soul is dependent, and not independent like the 
Lord.® 

An objection may be raistni liere It the souls bo not responsible 
for their own acts, but the Lord, then seeing that He induct's some to 
meritorious acts, while others to evil ones, the I-K)rd must bo accused 
of partiality and cruelty. Puru^ottama refutes Ibis objection just in 

the same way as Nimbarka ® does. 

It is not to be argued that since tlu' freed soul has no karmas, it 
is not under tho control of the Lonl, for the ('ssential nature of the 
soul is to bo controlhxl, while the essential nature of Brahman is to 
control,® and one can never change one’s ess«-ntinl nature. Hence 
the freed souls, too, arc depemheit on the Lord for its nature, existcnc- 

and activity.^ . . , r i i 

It is not to bo supposed, further, that since it is the Lord alone 

who loads the souls to this or that course of action, there is no use ol 
the study of Scripture, recommending dififorent courses ..f ud.on, 
for the study of Scripture is by no moans useless, swung that it arouses 
tho soul to tho consciousno.ss of its n-al nature. The soul, engrossed 
in the world of matter, thinks itself to be an ind.Ti''ui<'>'fc »>';»>«. 
Scripture reveals to it the great truth that far from being an indepen- 
dent being, its very nature and e.xistence dejicnd on the^ L<,ni. 

Because of having Brahman for its very essence (tiul-atmaka). 
soul is dependent on Him. 'Ihi.. may he provwl Iroin the following 
positive and negative arguments:-- 


fruits of work, as tho soul in bondago ib; Ho .« an enjoy 

which He shares with tho freed. • ,Soo above. 

: U-. •‘Ni>.smrtv......;:o;v;rvWos.lai usn,.pa..aHha..v.rO. 

patvftt”. , y 14 . vi<l« V.K., 1.1.7. 

’ Op. cU. 
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(Positive). Whatever has something eke for its very esseiuv, 
depends on that for its nature, existence and activity, like pots which 
have the clay for their essence. 

The jiva has Brahman for its essence. The jiva depends on 
Brahman for its nature, etc. 

(Negative). Whatever has not something else for its essence, 
does not depend on that for its nature, etc., like the sky-flower. 

The soul has Brahman for its nature. The soul depends on 
Brahman for its nature, etc.^ 

Thus, in nature, the .soul i.s knowledge by nature, knower, doer, 
enjoyer and dependent. 

Next, the size of the soul. In size, it is atomic, although it is 
able to pervade the whole body and experience its pleasures, pains, 
etc. through its all-pervading attribute of knowledge.^ 

An objection may be rai.sed here If the soul be atomic in size, 
it must be without form, without parts. But in that case, how can 
the Lord be said to bo pervading it and abiding within it ? For, to 
pervade is to pervade something defirute with a form of its own, to 
abide within is to abide within something which occupies space. 

The answer to this objection is that,^ even if the soul be atomic 
and without parts, still it can bo pervaded by the Lord who pervades 
everything. The fact is that the relation of th(^ controller and tht^ 
controlled, the pervader and the pervaded doe.s not depend upon the 
savayavatva or niravayavatva of a thing, but on the power inhering 
in it. That is, if one thing possesses the power of pervading and 
controlling something else, it does so, whether that thing i.s with or 
without parts, or whoth('r it itself is with or without parts. C^on- 
versely, if a thing po.ss(^s.sos the power, i.e. fitness to be pervaded, and 
controlled by something else, it is done so, irrespective of tlu^ fact 
whether it is with or without parts, or whether that which pervades 
is with or without parts. Hence, the Lord, possessing as He dcK‘s, 
the power of pervading and controlling everything, pervades and con- 
trols the soul. 

Next, the number of souls. The souls are many,® while the Lord 
is one — herein lies one great difference between the soul and Brahman. 

> V.R.M., pp. 14-16. 

* Op. gU.^ pp. 16-16. For objection to this view and refutation thereof, 
see below. 

* V.K.M., p. 17. * Op. cii. 

* For the objection to this view and refutation thereof, see below. 
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TJic souls are, in fact, infinite in number, hiuI hence it is t/mt in spite 
(,f the fact that more and more souls are bein;; fiwd from the world, 
the course of mundane existence stiW goes on, a,\\A -wiW wpt Ao 

Finally, the kinds of souls. The souls arc broadly ot two binds— 
souls in bondage (baddhas) and those that are frw.* 

The souls in bondage are connected with various kinds ot lualics, 
through the beginningless impressions of pa.st works, and are possessi'd 
of a strong sense of egoity, i.e. falsely regard themselves to be inde- 
pendent of the Lord. They are of two kiiuls; nnimuksus or those 
who, after having undergone all sorts of pains and miseries in the world, 
have lost all attachment for it, but wish to get rid of their earthly 
existence and attain salvation, and bubhuksus, or those wlio lianker 
after earthly enjoyment. 

Those dasirous of salvation, again, are of two kinds, viz. thosi- 
who desire for salvation which imjdies attaining the nature of the 
Lord, and those who desire for salvation whieh imr>lies attaining their 
real nature.* The bubhukaus al.so are of two kinds, viz. those who 
hanker after future happiiu'ss (i.e. perform saerifiees, etc. for attaining 
heaven) and tbos<' who hanker after ordinary earthly enjoyments 
only.^ 

The freed souls are of two kinds: nitya-inuklas, or tlioM* who are 
ever-frw, i.e. are never subject to the transmigratory .‘xisten.o and 
its miseries, are never in contact with matU'r. but ever abide in 
supreme bli.ss, intuiting and worsliiiiping tb(> Isird, amt baildlia- 
muktas or tbo.se wlio were in bondage previously, but an- now freed. 
The nitva-muktas are, again, of two kinds: aiiantary>a. mz t le 
crown, the ear-ornaments and the flute of tl.c Lord consi.ler.sl as 
living beings; and [larsada, viz. CJaruda, Visvakscna. and the r<-st. 
The baddha-muktas, too, are of two kinds, viz. those who have 
attained supreme bliss .ousecpient on their attaining the very nature 
of the Lord, and those who arc content with the bliss conseejuent. on 
their attaining thoir own real nature, & 


1 V.R.M., p. ly. 

*. 5f cru^' tllvatioa always impl.o. tho attainment of the 
qualities of the Lor,! and the attainment of the real nature ^ 
(see above). But some miunuMus desire more for the former, o 
Hence the distinction lietween the two classes of mumukiju*- 
♦ V.R.M., p. 22. 

» Op. eit., pp. 22-23. Vide footnote 3. 
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The following is a chart of the different kinds of souls: — 

JIvas 

! 

Baddha Mukta 

I I 

Mumuk^u Bubhuk^i Nitya-mukta Baddha-mukta 

X I i 

Anantar 5 rya PSr^ada 

Those who Those who Those who Those^wbo Those^who Those who 

wish to wish to hemker after hanker after attain the attain 

attain the attain their future earthly nature of their real 

nature of real nature, enjoyment, enjoyment, the Lord. nature, 

the Lord. 

Thus the conclusion is: — 

In nature^ the soul is knowledge by nature, knower, do(^r, enjoyer 
and dependent. 

In aize^ it is atomic. 

In number y it is endless. 

And it is broadly of two kinds with various sub-divisions. 

(ii) Criticism of rival theories regarding the jtva, 

(a) Criticism of Pratibimba-vddaA 

The doctrine that the soul is not really a knower, but it appears 
to be so through the reflection of consciousness on buddhi, is an 
absurd one, for a mere reflection cannot behave as if it is really pos- 
sessed of knowledge — a knower. The reflection of the sun, e.g. can 
never do what the real sun does, viz. remove darkness and cold. In 
the very same manner, if the knowing soul were a mere reflection, it 
could not have acted — as it evidently does — like a real knower. 
Further, here both the object reflected (the bimba, viz. eaitanya) 
and the limited adjunct (the upadhi, viz. buddhi) are without form 
and colour, hence no reflection is possible, otherwise we have to admit 
that there may be reflection of taste on sound, or on time, of time on 
taste, etc. — which is evidently absurd. 

The very same argument applies equally to the doctrine that 
the soul is but a reflection of Brahman, for here, too, the object reflected 
(viz. Brahman) and the object on which it is reflectcnl (vte. avidya) 
are devoid of form and colour, 

^ V.R.M., pp. 5-6. See below for further criticism under Ke4avak&&mTri* 
bhatta. 
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If it bo argued that the ether, though without form and colour, 
is seen to have rofl(K*tion over rivers, etc. — so why not hero? We 
reply, the ether does possess a form and colour, since it is an inter- 
mixture of all the elements (of. the process of Paficikarana). 

(6) Critictsm of Avaccheda-vdda or Upddhi-vdda.^ 

According to this doctrine, Brahman, as limited by avidyS or 
anta^karana (internal organ), is called the soul. Just as the ether 
within a pot (ghatAkWa) is distinct from the univt rsal ether (mahil- 
k&^a), but when the pot is broken, it is no longer distinct from the 
universal ether, so the soul lis limit-<Hi by avidya is distinct from Brah- 
man, but when fre(' from Jividy& is no longer distinct from Him. 

But this view is absolutt‘ly tintenable. Thus, whether the limiUHl 
adjunct be avidya or antabkarana, the question is: how’ does it 
exactly limit Brahman ^ Does it actually cut off Brahman into 
separate pic'ce, as an axe cuts a log of w(kk1, or does it limit one 
portion of Brahman (without actually cutting off that portion from 
Brahman) ? The first alt<*rnativt‘ is not possible, because what is 
all-pervading and without parts cannot be actually cut off into pitH'cw, 
and also because in that case, th(» soul would cease to he eternal and 
unborn, as Scripture d<'clar<‘s it to bo.2 I'he second alternative', too, 
is equally unt(*nal)l('. Here the (piestion arisi's whether the limiting 
adjunct is all |K‘rvading or limit'd. First, it cannot be all-pervading, 
for tlu»n no going out, coming back, etc. of the soul would be possible.® 
Also, if th(* limiting adjunct, too, Ix' all.[x‘rvading like Brahman, 
everything will Ik' veihsl, ('ven Brahman, in His entirety. ScHondly, 
it cannot lirniUKi ('ither, for in that cast', although tin' going out, 
etc. of the sold Ix'come possibh', some otlu'r diflicultu's arise, viz. 
just as on the motion of the pot, no motion of the ether within it is 
possible, th(' ether being mot ionh'SH, so, on the motion of the limiting 
adjunct, no motion is possibh' on the part of Brahman, the all- 
pervading, who is motionl(*Hs like ether. In that case, there will 

1 V.R.M.. pp. 6-7. 

* Tho tienso is that if tho wml tw a part of Brahman cut off by aviilyA, then 
it 18 something pnxluc-ed in course of time ami not oternal, just as a [lariicular 
piece of log is something w'hich did not exist before as such, but is brought about 
by the cutting off the log by an axe. 

The Advaitins might reply that the eternal avidya limits Brahman from 
all eternity, lienee the eternity of tho j*oul is not jiM>paniiHe<l. 

• That is, the soul departs frcuii the bmly at death, and returns to a new 
body. Now, if the upiulhi (viz. antabkarana) be all>fK*rvmling — this evidently 
is not possible. 
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arise sudden and causeless release and bondage and violation of the 
law of karman. So the doctrine that the soul is but Brahman, limited 
by limiting adjunct, does not stand to reason in any way.i 

Further, the doctrine that the soul, which is but Brahman, is 
not really an active agent, but the limiting adjunct (viz. antahkarana) 
of the soul is the real agent, is also absolutely untenable, for the 
limiting adjunct, being non-sentient, can never be an agent. If it 
1)0 said that it is not the limiting adjunct by itself, but the soul in 
connection with limiting adjunct which is the agent, we point out 
that the soul (which, according to Advaitins, is not an agent) cannot 
become so simply through its union with the limiting adjunct, which 
also is not an agent, otherwise we have to admit that a hermaphrodite 
can produce children through associating with a woman — which is 
evidently absurd. Hence the fact is that just though the fire is the sub- 
strate of the natural power of burning, yet this power is manifested 
only in connection with fuel, etc., so though the soul is the substratum 
of natural power of being an agent, yet this power is manifested 
through the functioning of the sense-organs only. That is, just as 
there is nothing contradic^tory in the fact that the fire does not burn 
always, though the power of burning is natural (svabhavika) to it, 
so exactly, there is nothing contradictory in the fact that the soul is 
not always active (e.g. in deep sleep, etc.), though the power of being 
an agent is r\atural to it.^ 

(c) Criticism of Sarva-gatdima-vdda.^ 

The doctrine that the soul is really all-pervading (being Brahman 
itself) but appears to be atomic through its connection with the 
limiting adjunct (viz. antahkarana), is equally absurd. If the soul 
bo all-pervasive, the question arises whether there is a plurality of 
souls or one soul only. In the first place, there (*annot be a plurality 
of souls, for in that casc^, whether the mind be all-pervasive or atomic 
in either case, the souls being all -pervasive, must be in eternal connec- 
tion with all objects, therefore with all minds, and hence everyone 
must be aware of the thought of eveiyone else.^ Hence there will be 

1 Uf. Sri. B., 1.1.4. 

* V.R.M., pp. 11-12. For further criticism see below under Kef^vaka^mlri- 
bhal t<a. 

* Op. oii,, pp. 16-17. 

^ That is, knowledge arises through the connection of the mind with the 
soul. Now, suppose there is a plurality of souls A, B, C, etc., all ail -pervasive, 
and a plurality of minds A|, Bi. Cj, etc. A, being all -pervasive, mu.*<t bo simul- 
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no special perceptions w> the effect “I**, “You”, “He”, etc., all 
perceptions being universal and identical. And, if every soul were to 
know everything and every mind, it would become equal to Brahman 
who is omniscient. 

In the second place, to say that there is not a plurality of souls, 
but one soul only, does not obviate the above difficulty, for tlie one 
all-pervasive soul, being connected with all minds, must bo omniscient. 
If not, i.o. if it be said that the soul, though in connection with all 
minds, feels the pleasures, pains, etc. of only one of them (viz. its 
own), we are inevitably k^l to the conclusion that the soul is non- 
sentient.' And if the soul be non-seiitient, it cannot, evidently, be 
the knower and hence wo have to say that the limiting adjunct of the, 
soul (viz. anta^ikarana) must be the knower. Now, if the limiting 
adjunct bo atomic, there can be no simultaneous experience of pain, 
etc. in different parts of the body (which, however, is an undeniable 
fact), for the limiting adjunct which is atomic' cannot be simultaneously 
connected with different parts of the body. If, again, the limiting 
adjunct bo of the size of the body, 2 the soul, limited by the upadhi, 
fiiust also be so, which will go against the view of the .Ad vail ins 
themselves. 

(d) Criticism of Eka-jlva-vdda.^ 

The doctrine* that there is only one soul doc^s not stand to rc^ason. 
If there wore only one soul, when one sloops, faints or dies, eweryone 
else would have* been found to be sW^ping, fainting and dying simul- 
taneously — but this is never found. So this doctrino is absurd, and 
there is really a plurality of souls. 

(C) The acit. 

There are throe* kinds of acit, viz. prakrta or what is derivcHi from 
prakfti ; kala or times and aprakrta or what is not derivcHi from prakfti.^ 

taneously cormocted with all the iniiidH of Aj, B|, (’j, ot<c». ; similarly, B, t- 00 , being 
all -pervasive, must be equally connoctod with all the ininds A ], B|, Cj, etc. simul- 
taneously, and so on; and hence the knowlwlge of A, B, C, oto, must all be 
identical. 

t That is, a jada or non-«enticnt object is one which though in connection 
with something, does not/fcl it. Hence, if to avoid the conclusion that the soul 
i.s omniscient (which evhlently it is not, seeing that it knows its own states and 
feelings only, and not those of others) it be said that the soul, though connected 
with all minds (which it must be, since it is allegwl to be all-porvading), yet 
does not feel, i.©* know the states and feeling of all of them, the soul must be 
non-sentient or jatfa. 

* Madhyama-parimAna. • V.R.M.. p. 19. * Op. cit., p. 23. 
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(i) The prdkrta^ 

Prakrta or primal matter is also called ‘‘maya**, “pradhana*', 
‘‘tamas**, ‘^avyakta’*, etc. It is the substratum of three gunas, viz. 
sattva, rajas and tamas. The sattva is the cause of knowledge, etc. 
As such it is the best means to salvation, and also because it, surpassing 
the rajas and the tamas, gives rise to self-control, etc. which lead to 
emancipation. The rajas is the cause of avarice and the rest. As 
such it is the cause of the soul’s deviation from the path of truth. 
The tamas is the cause of delusion, etc. As such it is the main cause 
of the veiling of its own nature, as well as that of others. Prakrti 
is a state of equilibrium of these three gunas. 2 Then, when through 
the wish of the Lord — who is all along guiderl by the beginningless 
kannas of the soul — this equilibrium of the gunas is disturbed, and 
they enter into a natural relation of subordination and co-ordination, 
prakrti begins to produce various effects. 

The successive stages in the process of creation is as follows: — 

The first product of prakrti is the mahat. The mahat is the cause 
of perseverance, and is of three kinds, viz. sattvika, rajasika and 
tS.masika. From the mahat arises ahamkara, which is the general 
cause of the sense of egoity in the body of individual souls. The 
aharnkS-ra, too, is of three kinds, viz. sattvika, etc., and is called then 
vaikfi-rika, taijasa and bhutadi respectively. From the vaikarika 
ahamkara arise the presiding deities of the sense-organs and also of 
the mind or the internal organ — which has four vrttis or mode, viz. 
manas, buddhi, citta and ahamkara. The manas is the cause of 
thought (manana). It is the cause of bondage when it is connected 
with, i.o. engrossed in the ordinary worldly objects, such as sound 
and the rest, but is a cause of salvation when, discarding worldly 
objects, it devotes itself wholly to the thought of the Lord. There 
are two kinds of manas, viz. impure and pure; the former full of 
worldly desires, the latter devoid of them. The buddhi is the in- 
strument of discerning or understanding (bodhana). The ahamkara 
is the cause of the sense of egoity in the body, etc., and citta is the 
cause of reflection (cintanain). The presiding deities of these four 
modes are respectively Candra, Brahma, Rudra and Ksetrajfia. 
According to one description, their presiding deities are the four 
vyuhas, viz. Vtoideva, Samkar^ana, Pradyumna and Aniruddha, 


> V.R.M., pp. 23-37. 

* Op. cil., pp. 24ff. Cf. tlic 8&mkhya doct rine of <y^tion. 
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respectively. But these two different descriptions do not come into 
conflict by any means, because Candra and the rest are responsible 
for their functioning, while the four vyuha deities are to be wor- 
shipped as their inner controller. The location of the inanas is in the 
throat; of buddlii, the mouth; of ahamkara, the heart; and of citta, 
the navel. 

From taijasa aharnkara arise the ten <'xternal sense-organs. 
These an* divided int-o two chissea, viz. the organs of knowlwlgt*, 
which are the general causes of the p^'rceptions of sound and th(' rest, 
and the organs of action, which are the* general (‘auses of aef it^ns likt' 
speech, etc. There are five organs of knowKnlge, viz. the ear whicli 
can hear sound only, the skin which can ftH>l only, the tyas which can 
perceive colour, form, etc. only, the tongm* which can taste only, 
and the nose which can smell only. Tin* presiding (h*ities of thesi* 
five organs of knowlivlge are res|>(>ctivcly Dik, V^ayn. Aditya, Vanina, 
and A^vini, and their objects are sound, touch, colour, taste and sim'll. 
Similarly, there are fiv^o organs of action, viz. tiu* organ of speech, 
which is the organ for utt(‘ring sound, and is situaUnl in the throat; 
the hands which art' the general instnnuents for taking, liolding, (5t(‘. 
(in the case of el(*phants, etc., however, these funct ions are perfonned 
by the tip of tie* no.so), the feet which are the geiaaal instruments 
for moving about (in tho casi* of snak(‘s, birds, etc., howevt^-, these 
functions are perfornn^d by the brciist, the wings, etc., respectively), 
the organ of elimination and the organ of g<*neration. The j>residing 
deities of these five organs of scn.se an^ resp(H*tivc»ly Vahni, Indra, 
Upendra, Mrtyu and Prajapati, and their objects an* speech, receiving, 
moving about, elimination and enjoym(*nt. 

From the tiimasa aharnkara or bhutadi arise tho five tan-matras, 
viz. the sabda-tan-matra and tln^ rest, and the five gn‘a! (*h*nn*ntH 
like tho other and the rest. Tho tan-matras an> the subtle elements 
or essoncos which are called the elements or bhfitas in their gross(*r 
forms. Thus from the tamasa aharnkara or bhutfuli arise the sabda- 
tan-matra and from that tho other; from that the Mparsa-laii-matra 
and from that the air; from that tho rupa-tan-matra and from that 
tho fire; from that tho rasa-tan-matra and from tluit wator; from that 
the gandha-tan-matra and from that tho earth. Thi* (pialiti«*M of the 
earth are five, viz. ilabda (sound), spar6a (touch), rupa (colour), 
rasa (tasto) and gandha (smell); thost^ of watr^r are four, viz tfie first 
four; those of fire, three, viz. tho first three*; thosr* of air, two. viz. 
the first two; and that of the ether, only one, viz. the first 
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The prana or the vital- breath is a special kind of air, which 
upholds the body.^ It has five different modes, viz. prana or that 
which goes up through the nose, aptoa or that which goes down 
through the organ of elimination, vyana or that which moves about 
ov'erywhere throughout the body, udtoa or that which is the cause of 
eructation, and samana or that which is the cause of digestion. 
According to some, there are five kinds of air, viz, Ndga or that which 
is the cause of eructation, Kurina or that which is the cause of the 
opening of the eyes, Krkala or that which is the cause of appetite, 
Devadatta or that which is the cause of yawning, and Dhanafijaya 
or that which is the cause of nourishment. But these are really 
included under the five modes mentioned above, and are not inde- 
pendent ones. 

Thus, there an^ altogether twenty-four principles. Of. the 
following chart: — 


(1) Prakrti 

(2) Mahat 

(3) Ahamkara 


Vaikarika Xaijasa 

(sattvika) (rajasika) 

(4) Antahkarana I 


MaiiaH, Bu(i(ihi, Ahamkara, Oitta 


Bhiitadi 

(tamasika) 


(6)-(14) External Organs 


Organs of Knowledge Organs of Action 


the oar, eyes, etc. the organ of speech, etc. 


(16) ^abda-tan-matra 

(16) Aka4a 

(17) Spar§a-tan-matra 

(18) Vayn 

(19) Rupa-tan-raatra 

(20) Tejas 

(21) Rasa-tan-matra 

(22) Ap 

(23) Qandha-tan-matra 

(24) PfthivI 

Prakrti, mahat and the five gross elements are the constituting 
material of the gross body of the soul; while the five subtle elements. 


1 Vide Br. Sn., 2.4.9-12. (N.B.). 
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and the mind, the ten sense-organs, and the vital-breath are the 
constituting material of its subtle body. The body is controlled by the 
soul, and is the instrument of the soul’s enjoyment; it is the substrate 
of the soul, and non-separate from it. There are two kinds of body, 
permanent and non-permanent. The Lord and the over-free souls 
have permanent bodies.^ There are tw'o kinds of non-permanent 
bodies, viz. those due to karma and those not due to karmas. Thus, 
the forms assumed by the rA)rd, viz. the forms of Viraj and th(‘ rest, 
as well as the forms assumed by the over-free souls, are iK)n-permaiient, 
but not due to karmas. And, the forms which are both non-permanent 
and due to karma are of various kinds, viz. the sthilvaras or the 
immovable, such as mountains, trws, etc., and the jahgama or the* 
movable, viz. gods, men, etc. 'fhese latter, again, an» born from 
womb, or from eggs, etc. 

Thus, beginning from the mahat down to tlu' body, everything 
is an effect of prakrti, and as such, non-different from it; for the cauH(' 
and the effect are always non-difft‘rent. The distiiu tions of names, 
forms, number, use, etc. are du(‘ to the distimdions of states only of 
prakrti. 2 

The entire prakrti, togeth(*r with its effects, constitut('s the ob- 
ject of enjoyment, the implement of <‘njoymc*nt and th(‘ place of 
enjoyment of the soul. Thus, tlie obje(*ts of enjoym«ait ar(^ tc'stes, 
sounds, colours and tlui n^st, as wadi as tlu^ objects having taste, 
sound, colour, etc., viz. food, etc. The implements of enjoyment are 
the body, the sense-organs, the mind, the buddhi, (‘tc, 1'he jdaccs 
of enjoyment are the fourteen worlds includtHl within th(‘ Hrahmanda. 
And the entire prakrti, together with its effects, const itutch the 
object of sport, the instrument of sport and the place of sport of the 
Lord. That is, while prakrti is an obj(‘ct »)f enjoyment t(» the soul, 
it is but an objpet of sport to the Lord.* 

The first two, viz. the objects of enjoyimuit, sound ami the rest, 
and the instruments of enjoyment, the bmly ami the rest, hav<‘ al- 
ready" been explaimxl above. Now', only the [)lace of enjoyment, 
viz. the Brahmanda, remains to' be explaimxl.* Tin* Hrahinamia 
is of the shape of a kapittha fruit, formed out of the gnxit eleinerits, 
through the proce.ss of Pafieikarana,^ and contains fourUxm worlds. 

1 See below under “ Aprakrta”. * V.R.M., p. 31. ^ Op.cit, 

* Op, cit., pp. 32fT. Here the author follows the doHcnptori ><iven in V'imihi* 
pur&na, 2.4. 

* See below. 
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It is thus a product of matter, and as such, n^ligible by one who 
desires for final release. 

The fourteen worlds are Bhurdoka and the rest, viz . : — 

1. Bhurdoka ia this world, the abode of men and the rest. It is 
of the shape of a lotus and occupies a space of fifty koti i yojanas 2 . 
It consists of seven islands, surrounded by seven oceans. The seven 
islands are Jambu, Plaksa, Salma, Kui^a, Kraunca, ^aka and Puskara. 
And the seven oceans are ICsarodakarnava or the ocean of salt-water; 
Ik^urasarnava or the ocean of sugar-cane juice; Surarnava or the 
ocean of wine; Ghrtarnava or the ocean of clarified butter; Ksirar- 
nava or the ocean of milk; Madhura-jalarnava or the ocean of fresh 
water. 

Each island is surrounded by an ocean as large as itself, which in 
its turn is surrounded by another island twice as largo and consisting 
of seven varsas or lands, except the last, viz. Puskara, which consists 
of two only. Thus, tive Jambu-dvipa occupies a space of laksa^ 
yojana. In its centre there is a mountain called Meru, of the shape 
of a karnika or the seed vessel of a lotus. It is surrounded by nine 
varsas or lands, viz. Bharata and two others in the south, Bamyaka 
and two others in the north, Bhadre^vara in the east, Ketu-mala in 
the west, and Ilavrta in the middle. I'his Jambu-dvipa is surrounded 
by the Ksarodakarnava or the ocean of salt-water, as large as itself. 

That ocean is surrounded by the Plaksa-dvipa, twice as large 
and consisting of seven varsas or lands. This Plaksa-dvipa is sur- 
rounded by the Ik^urasarnava or the ocean of sugar- (‘am* juice, as 
larg(» as itself. And so on. 

2. Above the Bhur-loka there is the Bhuvar-Ioka or the space 
(‘xtending from the earth up to the orb of the sun, occupying a laksa 
yojana, and inhabited by perfected souls, sages and the rest. 

.‘1. Above the Bhuvar-loka there are the orbs of the Oandra 
(the moon), Naksatra (the constellation through which the moon 
passes), Budha (the planet Mercury), iSukra (the planet Venus), Bhauma 
(the planet Mars), Brliaspati (the planet Jupiter) and Saptarsi (the 
seven stars in the constellation of the Ursa Major), and above these, 
there is the Dhruva-cakra (the Polar Star). The Svar-loka, the region 
of India, extends from the orb of the sun up to the Dhruva, i.e. it is 


* Ono kot i -= ton niillions. 

2 A yojana -- 4 kro^iH or about 9 miloH. 

3 Oiu* laki^ ■= one liundrod thousand. 
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the space between the sun and the Polar Star, occupying fourteen 
laksa yojana^. 

4. i^bovo the Svar-Joka there is the ^fahar-loka, occupying a 
koti yojanas. inhabited by Bhrgu and other saints. 

5. Above Mahar-loka there is the Jana-loka, twice as large, the 
abode of Brahman’s sons, Sanatkumara and the rest. 

6. Above the Jana-loka there is the Tapo-Ioka, four times as 
large, the abode of deified vair&gins, 

7. Above the Tapo-loka there is the 8atya-loka or Brahma- 
loka, occupying twelve koti yojanas, the abode of Brahma. 

These are the seven worlds from the earth u])wards. Tlu*ro are* 
seven more worlds from the earth downwards, 'rhus: The Bhur- 
loka (with its seven islands and seven st^) is surrounded by the 
Kaflcana-bhumi, twice as large, and not inhabit'd by any animals; 
that, again, is surrounded by the Lokadoka mountain; that, again, 
by the Andha-tamah (dcHfp darkness); that, again, by the Garbho- 
daka (the ocean of the womb, i.e. the fluid in the mundane egg, viz. 
Brahmanda): and that, again, by the Anda-kat&lui (the shell of the 
mundane egg, viz. the Brahmanda). Below that, there are seven 
worlds, one below the other and ten times as large, viz. A tala, PHtala, 
Vitala, Sutala, Talatala, Rtisatala and Maha-tala. 

In between those seven worlds, tin* Atala and the rest, then' are 
twenty-one narakas or hells, viz. Raurava and the rest, th(' alawle of 
sinners. Below that there is the Andha-tamas, bt'low that tin' 
Garbhodaka, and below tliat the Anda-kataha. 

Such is the constitution of one Brahmanda. Thi-re is an infinite 
number of such Brahmftndas floating like bulibles in the oci^an of 
pradhana — which is of the (‘s.sence of th(' I.«ord s pf)W'<*r. Himkm' the 
Brahmanda is eiidloss. 

The proce.ss of Pancikarana, referrinl to abov(\ consists in the 
following!: The Lord, first, created the five great chanents, <*arth, 
water, fir(‘, air and ether. Then He divided each ('l(*in(*nt into two 
parts. Of tho.se two halves, He kept one half ajiart, and th(*n divichHi 
the other half into four parts, mixed each of thesi' ])arts with tmvh of 
the other four eloraents, taking ju.st as equal portion in return from each 
of these four elements and mixing them in rc'turn with the (‘lonu'nt 
with wdiich He has begun. Thus earth, e.g. J earth -hi water -f-J fin* 
-f-J air-|-| ether. Similar is the case with every other element. I In* 


» V.K.M., p. 36. 
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earth is called earth (and not any other element), because of the pro- 
jioiidorance in it of the element of earth. Similar is the case with 
(‘Very other element. 

So far is the proce.ss of creation. 

JVext, the process of dissolution (pralaya-krama) ^ ; The order 
of dissolution is that each effect is merged into its respective cause 
and not vice versa, i.e. the cause into its effect; for the effect can have 
no existence at all apart from its cause. Thus, the successive order 
of dissolution is ks follows: the earth, through the gandha-tan- 
ttidtrB, merges in watery wdter through the rasa-tan-matra into dre, 
•fire through the rupa-tan-matra into the air; the air through the 
spari^a-tan-TTiatra into the ether; the ether through the ^abda-tan- 
matra into Bhiitadi or the tamasa ahamkara. The sense-organs on 
their parts merge into the rajasa ahamkara, and the mind and its 
presiding deities in the vaikarika or the sattvika ahamkara. Then 
these three kinds of ahamkara disapp(‘ar into the mahat, and the 
mahat into prakrti, the prakrti into the Imperishable, th(* Imperishable 
into Darkness, and th(‘ Darkness into the supreme Lord. 

(ii) jKdUi.^ 

The second kind of th(» aeit is kiila or time — which is different 
from the prakrta and the apriikrta. It is eternal, and all-pervasiVe, 
and p(^rsists even before creation and during dissolution. It is the 
cause of such conventional distinctions like the past, present and 
future, the simultaneous, the eternal, the quick,* etc. It is, further, 
instrumental in the creation and destruction of the universe, which, 
evidently, involve time, and tlH‘ specific instrument of such measure- 
ments like paramanu,^ etc., up to pariirdha.* Thus, time is the 
basic principle of tlu^ entire cosmic existence. But though the regu- 
lator and controller of everything, it, itself is entirely under the control 
of the Lord. Though time is indivisible and ever continuous and 
ever present in its own nature, yet it is non-permanent in the form of 


1 V.R.M., p. 37. 

* Op. cit., pp. 37-38. 

« That is, in practical life, we consteuitly use such expressions like “This 
is’*, “That will be”, “These are simultaneous”, “That is eternal”, etc., ami 
eJl these expressions involve time. 

* A parain&pu is the time taken by the sun to traverse an atomic sphere. 
All these measures are evidently based on time alone. 

» Vide V.K., l.I.l., p. 19, K.8S, 
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its eflFects which are due to the limiting adjunct being the sun’s revolu- 
tion.i 

(iii) The aprdhfia.^ 

Aprakrta is a kind of the iion-sontient different from prakrti 
and kala. It is tt>rmed variously as nitva-vibhfiti, paramiltma-loka, 
parama-vyonia, vi^nu-pada, parama-pa<la, etc. It is illuminous or 
refulgent by nature, i.e. does not veil itself or anything (‘Ise. absolutely 
unlimited and eternal. It is called “bliss”, bcx'ause it nianif<‘sts bliss. 
It is the stuff of the Lord’s nitya-vibhuti or celestial manifestation, 
e.g. the manifestation of the vij^varupa by the Lord Krsna to Arjuna.^ 
It is also the stuff of the region and forms of the Ivord and of thc‘ ewt'r- 
free souls. It constitutes, in short, the objects of enjoyment such as 
the forms (vigraha), etc., the implements of enjoyment — such as 
ornaments, weapons, carriages, seats, flower, k>aves, fruits, etc. — 
and the places of enjoyment — such as gateways, courtyards, ramparts, 
crystal palaces, forests, glens, lakt^, etc. — of the I^ord and the ever- 
freo souls, just as prakrti (as shown above) ^ eonstittite the* objects, 
implomonts and places of (Mijoyment of tin* souls. 

The body of the Lord and the bcwlies of the (W(‘r-frts^ souls ar(» due 
to the Lord’s own eternal wish, and an*, as siieh, eternal and natural. 
The freed souls, too, when tlun' are rehNVsed from their earthly bodies, 
i.e. from all connection with prakrti, are ondowf^l with such eternal 
and celestial bodies, which are subject, to no chang(^ or decay. Just 
as during a fe.stival, the king gives clothes, ornaments, t*tc. to his 
servants. S(» when the frinnl souls are fnHul from mattei, the Lonl 
endows them with eternal bodies as instruments of His own s<Tvic(‘ * 
The IxkIv of tlu^ Lord, like His own natiin^ is the substratum of 
infinite auspicious (pjaliti(*s, such beauty, grace, sweetness and the 

* That is, time a.s a whole is oUinial, while particular portions ol time are 

non-etemal, e.g. a niiiiuto piwsos away, so a <lay, or a in»>nth or a year. 

And those particular portioius are not real divisions of tune which ux really 
indivisible — but only divisions to the limiting afljunet in tlm wuine that time 
i> divided by us for practical convenience only, in acconlanwj w ith the revolution 
of the sun. Thus, the sun’s revolution on its own axis once constitutes a <iay 
for us, its revolution round the sun once constitutes a year for us, and ho on. 

* V.R.M., pp. 39-40. Vide V.K., 1.1.1, p. 10, K.*S.8. 

* That is, just as the soul enjoys its body, so the Lord, too, enjoys His. 

* See above, p. 91. 

* That is, the miiktas worship and serve the Lord through their ceks<tial 
bodies. 
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rest every one of them immeasurable and infinite. But though the 

Lord possesses a body, He is not in need of the sense-organs for seeing, 
etc. — as He can do so without the help of sense-organs. Similar is 
the case with the freed souls, too, who nre similar to the Lord. And, 
they are all beyond infiuence of time. 

(iv) Criticism of rival theories regarding the jagat. 

(a) Criticism of Vivarta-vdda.^ 

The doctrine that the world is simply a vivarta (illusory, and not 
real, transformation) of Brahman is absolutely untenable. The Lord 
is, undoubtedly, one and without a second, but that does not imply 
by any means the falsity of any and everything besides the Lord. 
Tt implies that the Lord is without an equal or a superior. How can 
the world be falsely super imposed upon Brahman, seeing that there 
can bo no superimposition of what is unreal 1 The rule is that a thing 
existing in one place is superimposrd upon another, but a sky-flower 
is never superimposed on anything. 

If it be said that the only requisites for making the superimposition 
of one thing upon another possilrie is that the thing superimposed 
must be perceived and not necessarily that it must be real, wo reply, 
tliat the very perception of what is asat is not possible. 

If it be said that just as there is the perception of a snak(‘ in place 
of a rope, so the perception of the world, too, is a false perception, 
due to dosas (avidya, etc.) and not a real perception, we reply, the 
unreal world can nev(U' be the ca'iise of the perception of the world, its 
('ffe(d.. The fact is that an umxMil object can never be the cause of any- 
thing, lor the cause must bo possessed of certain powers of producing 
the })articular etlV‘ct. 'I'he unreal snake is not tlie cause of fear, 
trembling, oio., but the rpal knowledge of the snake. And the unreal 
snake is not also the cause of this knowledge of the snake, but the real 
dosas — such as distance, absence of proper light, defective eyesight, 
etc., are the cause of that knowledge. Similarly, the knowledge of 
past rain is not produced by the non-existing rain, but by the existing 
effects of the rain, such as muddy road, wet grass, etc., and the know- 
h'dgo of future* rain, too, is produced by the real science of As^onomy. 
So, now^here the asat is a cause. Hence the superimposition of the 
asat bt*ing impossible, the vivarta theory is absolutely untenable. 


1 V.RiH.. pp. 66-69. 
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If it be said^ that the following process of inference proves the 
falsity of the world, viz. the world is false, because it is perceivable, 
like the nacre-silver, we reply that in that case, Brahman, too, being 
perceivable (by the knowers), must bo false, on the ground of the 
inference; Brahman is false, because Ho is perceivable, like the world. 
That Brahman is perceivable by knowers is proved from many scrip- 
tural passages.* 

The famous passage ‘‘Vacarambhana-vikftra**( Chand., 6.1.5) by 
no means proves the vivarta theory. The use of the term “vik&ra ” 
(transformation) leaver no room for doubt that the effects are real 
transformations of 4he cause, otherwise the term “bhr&nti'* (error) 
would have been used. Moreover, the vivarta illustrations, viz. 
snake-rope, etc., do not fit in with the above text which professedly 
teaches the doctrine that throiigli the knowledge of one (viz. tlu^ 
cause) there is the knowledge of all (viz. its effects). Now, this fits 
in very well with tlie Parinama doctrine, e.g. through the knowledge 
of clay, there is the knowledge of all the effects of clay; but how can 
it be said that through the knowledge of rope, there is knowledge of 
snake ? * 

Hence the vivarta-vada is snpportcMl by neither reason, nor 
Scripture.* 

(v) Epistemology. 

There are three sources of valid knowledge (pram/lna), viz. 
perception (pratyak9a), inferenc<^ (anumana) and authority (6abda). 
Perception is the knowledge arising from tht' (connection of sense* 
organs with objects, (^g. “I hc(» iny t(cach(T,” etc.; inference* is thee 
knowledge arising frofai the knowhxlge of vyapti, e.g. tin* mountain 
is on fire, because it smokes, and whe<h<^ smoker is on fine, as th(» 
oven; and authority is the word or testimony (if the wisc^ (apta-vakya). 
A wise person is one who is fnne from tine four causes of error, viz. 
weakness of int(*llect, etc., and speaks tin* truth. 

There are three kinds of the wise — tin* wisetst (Aptafama) is 
the Veda, and the Vedic texts are the mo.st authoritative. A little 
less wise are the Smrtis, like the Manu 8mrti and the n‘^t, and the 
Smrti texts are a little less authoritative, while lh(^ comrn(‘ntatorK 


1 V.R.M., pp. 68-09. 

* Vide, e.g., Bfh., 2.4.6, etc. * V.H.M., p. 07. 

* See for further criticisms under Re^vfik&^mlribhAtta. 
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and expounders of l^lruti and Smrti are one degree less wise, since they 
have to depend on both ^ruti and Smrti and their words are one d^reo 
less authoritative. 

Now, among these three sources qf knowledge, perception and 
inference are liable to error, e.g. on seeing a magic head, one may 
take it to be a real head, or again, simply on seeing smoke issuing 
from a hill, one may infer that the hill is on fire, although the fire may 
have been long before extinguished by rain. But 4abda is more 
authoritative and trustworthy than these two. 

Upamana and the rest are not to be taken as independent pra- 
manas, since they really fall under one or other of the above three.^ 
There are two kinds of ^abda-vrttis, viz. mukhya and gauna.^ 
The former is of the form of i^akti or the inherent power of a word 
to express its meaning. It is of three kinds, viz. rudhi, yoga and yoga- 
rudhi. The first implies the samudaya ^akti of a word, as Hari, N&rada, 
etc. It, again, is of two kinds, viz. paryyaya (synonyms or having 
one sense), e.g. hasta (hand), etc., and anekartha (having many senses), 
e.g. hari (which means a variety of things like horse, lion, the sun, etc.). 
The second implies the avayava 6akti of a word, e.g. Madhava, 
Ramakanta, etc. The third is a combination of the first two, e.g. 
soma, pankaja, etc. 

The second kind of 6abda-vrtti also is of two kinds, viz. laksana 
and gauni. The first implies something connected with the actual 
object (6akya) implied by the word (and not the actual object itself). 

It is of three kinds, viz. jahat, e.g. “The village situated on the 
Ganges^’, does not mean that the village is situated on the river 
Ganges, but that it is situated on the coast of the Ganges (which is 
connected with the Ganges); ajahat, e.g. “Protect the curd from 
crows” does not mean that the curd is to be protected from crows 
alone, but that other posts as well, as dogs, etc., and jahadajahat^ 
e.g. “Thou art that” — here the peculiar attributes of the soul and 
Brahman are overlooked, while both are regarded in their common 
features alone. 

The second implies connection with the qualities of the actual 
object (and not the actual object itself) implied by the word, e.g. 
“Devadatta is a lion”. Hero, evidently, it is not meant that Deva* 

1 Vido tho Advrtitrt vio\\ which regards these as independent pram&nas. 

(’f. Vedanta-paribhasa, chs. l-ti. 

* V'ide Vedanta -paribha^a, ch. 4. 
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datta is actually a lion, but simply that he poesesfes some qualities 
of the lion — great strength, fearlessness, etc. 

This is a chart of the sources of knowledge acknowledged by 
Puru^ottama: — 

Pram&pas 


Pratyak^a 


I 

AnumAna 


^bda 


Aptatama Aptatara Apta 

(Veda) (Smfti. etc.) ( Brahma -sutraa, etc.) 


dabda-vrttis 


Mukhya 


Gauna 


Rudhi Yoga Yoga«nidhi Lak^nA 

I ♦ I ■ 


OaunI 


Pary&jra Anekartlia 


1 

Jahat 


Ajahat 


Jahadajahat 


Beclion 2. Reconciliation of Abheda and Bheda Vdhyas, 

(i) Relation between Brahman^ the cit and the acit. 

On the one liand, the cit and the acit are non-different from 
Brahman, on tlu* following three grounds: — 

{a) because they liave Brahman for tlnur essence (Brahmat- 
inaka), and what(w<»r has something for its (essence is 
non-different from it, as e.g. a gold e/ir-ring from gold; 

(b) because they havf‘ their exiHten<‘e and activity under the 

control of Brahman (tad-ayatta-sthiti-pravrtti) and 
whatever is under the control of sonif^thing (dst^ for its 
exist(‘nce and activity is non-tlifferent from it, e.g, the 
sense-organs an' non-different from the prana; 

(c) because they are pi^rviuhsi by Brahman (Uwl-vyapya), and 

whatever is pcrvjwled by something is non-different 
from it.^ ' 

On the other hand, the cit and the acit are different from Brahman, 
for there is an essential difference between the natuni of these throe; 
Brahman is the (*ontroller (niyantr), the cit the on j oyer (bhoktr) and 
the acit the enjoycKl (bhogya) ^ 

1 V.R.M., pp. 88-8?*. * Op. cU., p. 85. 
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Hence the truth of things is a natural difiference-non-difference 

(svabhavika-bhedabheda). 

In this wdy alone can ths bhodBi and abheda texts be roconcilod. 
There are two kinds of existence, sva-tantra (or independent), para- 
tantra (or dependent). An independent being has bis own existence 
and activity under his own control — the Supreme Brahman alone is 
such an independent Being. A dependent being has bis existence and 
activity under the control of someone else, the soul and the pradhana 
are such dependent beings. The soul is kutastha and nitya, i.e. 
unchangeable and eternal, the pradhana is parinami and nitya, i.e. 
changeable, yet eternal. Now, the abheda-texts, designating abheda 
and denying bheda, refer to the sva-tantra-sattva, the Lord. The 
Lord is solf-subsistent and needs nothing besides Himself — hence 
there can bo nothing outside Him, nothing other than Him — and it 
is in this sense alone that there is Unity — the One, without a second, 
and no plurality outside, and independent of Him. Hence if we look 
from the point of view of Brahman, there is abheda. The bheda- 
texts, affirming bheda between Brahman and the universe, refer to 
the para-tantra-sattva, the cit and the acit.' The sentient and the 
non-sentient are not self-subsisting, but point beyond themselves to 
something else. Hence if we look from the point of view of the universe 
there is bheda, — i.e. at least two realities — the universe, the dependent, 
and Brahman, the substratum. Thus, bheda and abheda are equally 
true — only due to different view-points. i 

(ii) Interpretation of the text “ Tativamasi 

In the light of the above discussion alone, can the great text 
“Tat tvam asi'’ (Chand. 6.8.7, etc.) be properly interpreted. Here 
the term “tat“ refers to the Lord, “tvam** to the soul, and “asi** 
the relation between them; and this relation is that the soul is non- 
different from the Lord, which non-difference is compatible with a 
difference between them.^ 

Section 3. The Sddhanhs. 

(i) The five sddhanas. 

There is a variety of sadhanas — viz. Karma, Jhana, Bhakti, 
Prapatti and Gurv-SjfianuvTtti.^ 

* V.R.M., pp. 89-iK). 2 Qp ^ p. 91. > Op. cit.. p. 94. 
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1. Karma-yoga.^ There are three kinds of karmas — via.: 
Nitya, Naimittika and Kamya. The nitya karmas are those which 
are to be performed always, such as, evening-prayer, ablution, mutter- 
ing of sacred formulae, etc. Of these, the performance of sacrifices, 
the practice of charity, and Vedic study tire obligatory to the upper 
three classes, while conducting and assisting siicrifices, receiving gifts 
and teaching the Vedas are special duties of the Brahmanas alone. 
Thus, the Brahmainus have six obligatory duties,* while the K^atriyaa 
and the Vai4yiis only thrw. And, sense-control, visiting holy places, 
fasting, fruit-diet| distribution of food, etc. are obligatory to evtayone 
equally. As to the diflferent results achieved through these duties 
performed in different spirits, Pursottama holds tlu' sann^ view as 
Nirabarka.* 

The naimittika karmas are tho.se which are to be performed on 
special occasions only such as the ceremony in honour of the dead.^ 

The kamya-karmas are those which are und('rtaken with worldly 
emds in view, e.g. the performanc(^ of sacrifices with a vi(‘w to attaining 
heaven, etc. Such karmas l«'ad oiu^ to endl(»ss births and r(d)irths, and 
are, hence, to be avoided by one who dminvs for final r('leas(‘. But th<* 
other two classes of karmfis — -viz. the nitya and the naimittika, an* 
to b(* p(‘rform(Hi by thosi^ as entithsl in accordamre with tlnar respectivi^ 
casti's and stages of life. The upper threx^ classes an' to pi*rforni t hose 
which are (enjoined in the Venhus, while the »Sudras an' to satiate gods 
and (leceas(Hl p(Tson8 by libations of water, distribution of focxi,^ 
(ite. as laid <lown in tiu' Puranas. 

2 Jnana-yoga. Jnana is a special kind of direct intuition 
(anubhava-visesa) n‘garding the nature, attributes, power and majt^sty, 
etc. of th(' Lord. It is g(*ncrat(Hi through tie* repcatiHl and (cont inuous 
practice of the sadhaniis, sravana, etc. (hc*aring of V(*(lic texts, etc.) 
by on(' doiiroiis of .salvation, who, having his mind jiuritiisi by the 
disintere.sted performance' of the daily and occasional duties, as 
befitting his caste* and stages of life, luis come' to be» (*nt itlesl f (» t he study 
of Scripture.® 

Tims, having a.sccrtain(Kl the* fae*t that the' Ve*ei&nta-texts are' 
ooncorned with e.stivblishiiig the nature and attribute‘H of the* Lord, 
one desiring for salvation approache's a prece*pte>r, and he'ar.s and learns 
the re^U meaning of the VeHlanta-te'xts from him. 'riiis is Sravana. 

* VMt.M., pp. 94-96. * Nitya-karmaH. abovo. 

* Sr^dha. Tarpana; anna-deinu. ® V.H.M., p. 97, 
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Next, wishing to realise and see for himself the truth of what he has 
heard, i.e. been taught by the preceptor, he reflects on it, discusses 
and tests it by means of ratiocinative argumentations, etc,, in accord 
ance with Scripture. This is manana. Finally, being himself con- 
vinced that what he has been taught is the true doctrine, and wishing 
to have a direct vision of the Lord, —the object of i^ravana and manana 
— be dovotes himself to a continuous meditation on the Lord. This is 
nididbyasana.^ 

3. BhaktLyoga. Bhakti is a special kind of direct intuition 
(anubhuti-vi^esa) consisting in an unceasing meditation on the Lord, 
continuous and uninterrupted like the Bow of a river, increasing day 
by day so long as life Iasts.2 

The Lord is to he worshipped by men of all castes alike, the only 
distinction being that the higher three classes are entitled to the 
meditations recommended in the Vedas, while the fourth class to the 
iipasanas laid down in the Puranas only.* 

There are two kinds of bhakti, viz.: sadhana-rupika and phala- 
rupa. The sadhana-rupika bhakti is so called because it is generated 
through the continuous performance of sadhanas, i.e. through the 
accumulated mass of punyas or meritorious deeds, like penance 
charity, self-control, etc. 

Sadhana-rupika bhakti is, again, of two kinds— Vaidika and 
Pauranika. The former consists in practising the meditations laid 
down m the Upanisada-e.g. the Madhu-Vidy5 4 and the rest, and 
only the first throe classes are entitled to them. The latter consists 
in worshipping the Lord as laid down in the Puranas. Sadhana-rupika 
bhakti is so called also because it is conducive to phala-rupa bhakti 
considered below. ^ ’ 

Phala-rupa bhakti is that which is generated through the grace of 
the Lord Himself. A man who conscientiously performs his duties as 
best as he can, pleases the Lord, and gains thereby a true knowledge 
of his own self, and then, through the grace of the Lord, again, this 
knowledge of his self— hy convincing him of the utter worthle^ness 
of his own self and of the absolute greatness of the Lord, naturally 
generates a, supremo bhakti for the Lord. Phala-rupa bhakti is also 

* V.R.M., p. 43.~ ~ ~ 

‘ author uses the term “bhakti” in the 

sense of upSeana” exactly after Ramanuja. Contrast Nimbarka’s interpreU- 
tion of the word. 

* Op. eit., p. 74. « Chtod., 3.1 fl. t V.R.M., p. 127 
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called ‘‘para bhakti’\ “ prema>lak8aKi& bhakti**, “dhruv& smyti**, etc. 
It is a kind of mental mode continuous and lasting so long as the self 
does — regarding the nature and attributes of the Lord, just like the 
modes of sense-organs regarding particular objects, lasting so long as 
those objects do. It leads to a direct intuition of the Jjord. The 
attainment of this kind of bhakti is facilitated by keeping company 
with the good and hence those who wish to attain it, must always 
seek the company of the good, — or those whose sole end of life is the 
realisation of the Lord and who have consequently given up all worldly 
pursuits, and who never act contrary to the Lord’s command.^ 

4. Prapatti-yoga or ^aranagati. Prapatti is the eomplett> 
entrusting of one’s own self to the infinitely merciful Lord through the 
means recommended by the good, when om‘ is convineiHl of one's 
incapacity for resorting to other sadJianas like knowledge and the 
rest. 2 It has six parts: — 

(a) I he resolve to treat (n’(*ryone w’ith go<Kl-wiIl and fricmdli- 

ness, [)eing convinctHJ of the gn^at truth that everyone 
and ev(irvthing. down to a tuft of grass, is tlu^ laxly of 
tile Lord and as such deservtw n^spei^t. 

(b) Discarding what is contrary to the above solemn deter- 

mination, i.e. r(»fraining from all violences malices back- 
biting, falseliood, etc. 

(c) Strong faith in the^ preitection eif the' I.x)rd. 

(d) Praying to the Lord for prot^'tion, being aware of t he fact 

that the Leml, theiugh all-me^rciful, doexe not reJeMise) any 
one wlu) does ne)t pray to Him, but is, on the contrary 
av(Tse to Him (otheTwise the^re^ woulel have resulte'd 
universal rele'ase'). 

(c) Discarding all false pride and seaise' eif e^goity, i.e*. assuming 
an attitude of utter humility. 

(/) Complete entrusting of one’s own self and whaUwer belongs to 
one’s self to the Lord, beang convineexi that such a 
complete resignation of the “I” and the “mine” to the 
Lord alone induce the mercy and grace of the Lord.® 

As to the qualifications of a person e^ntitlexl to the prapatti-yoga, 
Purusottama holds the same view' as Nimbarka.^ 

' V.H.M., p. 127. uiidor Nunbarku ‘ Siihak&rinM to the KAdhanaH ’. 

* Op. cit., p. 97. NirnbArka Hirnply inoiitioriM tboM* fac-tors but not, 

s« 18 natural with him, explain them. 

* Op, cit., pp. 100-102. * Op, ciV., p, 102. uncior NimbArka. 
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The object of prapatti, i.e. He to whom a man is to surrender 
himself is the Lord Kr^na alone, and not any other deity like Brahmft, 
j^iya and the rest,^who are all subordinate to the Lord.^ 

It is not to be apprehended that the soul, poor and puny as it is» 
can have no access to the Supreme Lord, the abode of infinite might 
and majesty, and worshipped by great deities like Brahmft and the 
rest, for the Supreme Lord is not only all-powerful, but all-merciful 
as well and essentially devoted to His bhaktas.^ Hence although 
the Supreme Lord is not easily attainable even by great deities like 
Brahmft and the rest, He is, nevertheless, easily attainable by those 
who have had recourse to Him.^ And no reason can be assigned 
why the Lord, in spite of His unsurpassed greatness, should stoop low 
to please His devotees, for the motives and doings of the Lord are 
beyond all explanation and are not to be judged by ordinary standards.^ 
The peculiar efficacy or virtue of prapatti consists in the fol- 
lowing: Through the grace of the Lord all the sins of the devotee 
are washed off at once. He immediately attains the fruits of all 
meritorious deeds, as if he has practised every penance immediately, 
performed every sacrifice, visited every holy place and practised every 
charity. What others attain through one or other of the sftdhanas, 
after a long period of continuous effort, he attains at once without 
any direct effort on his own part. He becomes entirely free from all 
fears and all embarrassment, and is ever protected by the Lord Him- 
self. Through the grace of the Lord he obtains the supreme sphere, 
whence there is no return. In this way, prapatti leads to salvation.® 
6. Gurupasatti or Qurv-ftjfiftnuvi1/ti. As to the nature and 
adhik&rins of this means, Punmottama holds the same view as 
Nimb&rka.® 

He points out that every one is not to be a preceptor or a disciple. 
Both must be endowed with certain qualities. ^ 

He, who has resorted to a guru, has everything looked after by 
the guru, who helps him in all matters, relation to this world or to the 
next.® This will be made clear fix>m the following analogy of a 
mother and her child ® : 


I V.R.M., pp. 102-108. * See above, under Purttsottamioftrya. 

• Vjajl., pp. 118-116. • Op. oil., p. 116. * Op. oil., p. 117. 

• For details, see the aooount given by Snndarabhatta. 

7 VJtJf., pp. 121-122. For details, see Sundarabhatta*s aooount. 

• VBJH.. p. 128. • Op. oil., p. 122. 
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(a) A child does not know what is good or what is bad for 
himself. (6) Hence he follows his mother in all respects and 
does what she tells» being conyinced, whether by instinct w 
by knowledge, that whatever she does and orders is always 
for his own good, (c) His mother, on her side, {mtects him 
from all danger and (d) ensures safety, peace and happiness 
for him; also (s) she herself takes medicine, etc. for curing 
her (suckling) child’s disease. 

In the very same manner, (a) one who desires salvation, finding 
himself incapable of following any of the sfidhanas by his unaided 
effort, gives up thinking for himself of what is good and what is bad 
for him, but (b) resorts to a guru following him in all respects and 
obeying his commands, (c) The guru, in his tiurn, protects him and 
(d) leads him to salvation, and (c) does whatever is necessary for his 
emancipation. 

(ii) The theory of grace. 

It remains to consider the part played by grace of the Lord as a 
means to release. It is emphasized again and again that it is the 
grace of the Lord which is the ultimate and the most immediate cause 
of salvation in every case without distinction. Whatever path a 
may* may follow — knowledge, meditation, or self-surrender, etc., 
fn every casef he must somehow or other invoke the grace of the Lord, 
otherwise all his efforts will be in vain, all his time and energy wasted. 
Salvation means attaining one’s own real nature as well as attaining 
similarity with the Lord, and unless the Lord is pleased to free the soul 
from the fetters of beginningless karmas, thereby enabling it to realise 
its real nature fully and to have a direct vision of Himself, no amount 
of unaided effort on its own part, however great and earnest, will be of 
any avail in bringing about the desired end. 

The successive stages in the attainment of salvation (mok^- 
pr&pti-karma) are as follows ^ : A man who is looked at with favour 
by the Lord at the time of his birth becomes sattvika from the very 
beginning,* i.e. has a tendency to a life of purity and knowledge. 
This inborn sattvika tendency in him leads him to give up all worldly 
pursuits and hanker after mukti alone. This leads him to devote 


I V.R.M., p. 133. ^ ... 

i It is said that if a man is looked at by Madhusudana at the time of ^ 
birti 4 ho becomes s&ttvika, if by BrahmA, rAjasika, and if by Rudra, tAmasika. 
p. 133. 
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himself wholerheartedly to the sadhanas, which has the effect of pleas- 
ing the Lord, who manifests Himself before him, and thereby he 
becomes free. 

It is clear from the above that right from the very beginning, 
down to the very end, a man has to depend upon the Lord at every 
single step. It is the grace of the Lord which makes him desire for 
salvation! in the beginning, it is the grace of the Lord which makes 
him a successful pursuer of the means in the intervening period, and 
it is the grace of the Lord which makes him free in the end. Thus, 
the grace of the Lord is the most essential pre-requisite to salvation. 

An objection may be raised here 2; The grace of the Lord must 
be either limited or all-pervasive. But it cannot be limited, because 
then it must be dependent on some initiating cause (as the favour 
shown by a soul) ^ and not of much worth as such. Neither can it 
be all-pervasive, because then there will result universal emancipation 
and the scriptural injunctions regarding the sadhanas will become 
useless simply> 

To this objection, we reply The Lord*s favour is undoubtedly 
all-pervading, yet it is manifested not to any and every one indis- 
criminately, but only to those who having approached a preceptor 
have had recourse to the sadhanas. A thing may be universal, yet 
its actual manifestations may depend on certain conditions, e.g. 
according to the Nyaya view the universal (samanya) “gotva** (cow- 
ness) is all-pervading (all universals are all-pervading according to 
this view), yet all things are not found to be pervaded by it (a pot, 
e.g. has no “gotva** in it, nor a horse), but only a certain species of 
animals having dew-lap, etc. (i.e. cows which alone possess “gotva**). 
Again, according to the Advaita view. Brahman is all -pervading, yet 


^ Vide ^.B., 1.1.1, Muimik^utva is taken to be one of the four sadhanas 
which entitle one to Brahma-jijilasa. 

* V.R.M., p. 18 . 

* That is, a man favours his fellowmen sometimes, and sometimes not, 
such favour being dependent on some reason or other; e.g. he favours them 
whom ho likes and not others, etc. Now, if the Lord’s favour too be limited 
like the jiva’s favours, it too, like that of the jiva, must bo dependent on and 
conditioned by alien and external factors, and cannot, therefore, like human 
favour amount to much. 

* That is, if the Lord favours any and every one at all times, evidently 
the s&dhanas, which are for this very purpose of invoking His favour, become 
useless. 

» V.H.M., p. IS. 
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any and ©very on© cannot perceive it, but only those who are fit for 
knowing it. Such is the case with the universal grace of the Lord. 

Another objection may be raised ^ : If it be said that the grace 
of the Lord, though all-pt>rviuiing, depends on certain conditions — 
(viz. the s^hanas) the view that the Lord’s grace is the chief cause 
of salvation can no longer be held. There will arise also the logical 
fallacy of mutual dependence: grace depends on the s^Idhanas, the 
latter on the former. 

To this we reply The Lord is without an equal or a superior, 
thence the grace of the Lord do<vs not really depend on any other 
condition besides Himself, but in order that He may not be accused 
of wantonnoss, — of partiality, cruelty, etc. in His bestowal of favour 
and also in order that Scripture*, dealing witli the sadhanas, may not 
be useless, — the Lord depends on thost^ sadhanas apparently only in 
His bestowal of favours, and this dcquHideiU'e being but a mere 
semblance (and not a reality), in no way disproves His absolute 
independence. 

Section 4. 

Here Purusottama brings forward no new points, except that \u^ 
gives a detailed account of the obstacles which j)r(went the attain- 
ment of salvation — which hav(* already be(‘n noti(MHl above. ♦ I'hc^ 
attainment moksa implies, thus, the performance of the sildhamvs on 
the one hand, and the rejection of tin* virodhins on the other. 

IV. DevSefirya. 

(1) Life and date. 

Devacarya was twelfth aft<»r Niinbarka. Of the previous teachers 
who flourished betwwn Purusottama and Devacilrya, wc* know 
nothing. Devacarya was supposwl to b(^ an incarnation of the lotus 
of Visnu (padmavatara) ^ and to have flourislusi in '^failanga in the 
Vaikrama Yuga-nidrendu 1112,® i.e. 1112 Samvat or 1056-57 A.l). 
But this view is untenable, since it is clear from internal eviden(‘es that 
he could not have flourisluHl prior at least to Kamanuja and Mtvdhva, 


1 V.R.M., p. 21. * Op. cii. 

3 Op. eit., pp. 132fl. 

* See under Nimb&rka : * Virodhins to the SedhaniMi 

* 8.S.. p. 2, Intro, to S.J., p. 2. • Intro, to H.J., p. 2. 
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i.e. not prior to the thirteenth century A.D., as he criticises the views 
of these latter philosophers.^ 

(2) Works. 

DevacSrya composed a commentary on the Brahma-sutras, styled 
‘‘Siddhanta-jahnavi*’. Unfortunately, the whole of this commentary 
has not yet been found, but it has been published only up to the first 
pada of the first chapter (sutras 1.1.1-1.1.31). 

(3) Doctrine. 

He accepts the usual doctrines of the sect — ^viz. the trinity of 
reals; Brahman, the cit and the acit, and a relation of svabhavika- 
bhedabheda between them. His arguments are in many places 
exactly similar to those of Purusottama, whom he often cites as 
authority.2 

(a) Brahman. 

Brahman is Purufottama, the husband of Rama (or Laksmi), 
possessed of infinite auspicious qualities and free from material 
qualities.^ 

Brahman is the creator of the Universe, both its material and 
efficient causes.^ He alone can be the universal cause, (1) neither 
the soul, since in that case, the souls being infinite in number, there 
will bo an infinite number of creators; (2) nor the four-faced Brahmft 
or Hiranyagarbha, since he, not being eternal, but a created being, 
did not exist prior to creation; (3) nor ^iva, since he too is a temporal 
being and not eternal; (4) nor time itself, since this view is set aside 
by Scripture as false; (6) nor accident (svabhava), since on this view 
an effect has no fixed cause, but arises somehow by itself and hence 
how can it be said that accident is the cause of the effect (viz. the 
world) without contradiction ? Thus, this view leads to the horns 
of a dilemma: If the effect has a cause, it cannot be said that it is 


1 Vide S.J., 1,1.1, pp. 43-44, No. 94. Here he criticises the Viiu^advaita- 
v&da of K&m&nuja. And vide 8.J., 1.1.1, pp. 36-37, 42, No. 94, where he 
criticises the Atyanta-bheda-vada of Madhva. Vide also S.S., p. 34, “Anye 

M&dhv&b pr&hub”> 

* Vide e.g., S.J., 1.1.1, pp. 51, 56; 1.1.2, p. 121, etc. (No. 94). 

* S.J., 1.1.1, pp. 27-28 (No. 94). Also vide 1.1.1, p. 54 (No. 94). 

^ S.J., 1.1.2, p. 121, No. 94. In defining the updddnatva and the nimiikUva 
of Brahman, the author quotes verbatim from V.R.M., p. 65. See above under 
Puru 9 ottama for explanation. 
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arocidontftl, but if it luis not a coust^ it CAnnot bo said that it has aooidout 
as its causey (6) nor, finally, non-existence (abh&ya), sinoe non- 
existence can never give rise to existence, the sky-flower to scent.^^ 
Like Nimb&rka, he points out that the Universe of souls and matter 
is a parii^&ma or actual transformation of Brahman — who in spite of 
being without parts and all-pervading can have transformation,^ 
and in spite of having transformation remains Himself untransformed.’ 

Brahman is satya or ever- true or eternal, jfi&na or knowledge and 
ananta or infinite. It is the last characteristic which distinguishes 
Him from the non-sentient — which is eternal and devoid of knowledge 
and from the sentient — which is eternal.^ 

Brahman is 4&stra-yoni, i.e. can be known through Scripture 
alone, and not through any other source. Thus, Ho cannot be 
known through perception, since in spite of the fact that the aU- 
pervading Brahman pervades the sense-organs, these latter fail to 
grasp and manifest Him, as the tongue fails to see colour, the fire-fly 
to manifest the sun. Secondly, Brahman cannot be known through 
inference also, since inference is not an independent source of know- 
ledge, but is based on perception.® It cannot be said that the following 
inference establishes Brahman: — 

Whatever is an effect has a cause, like pots, etc., and whatever 
is not an effect has not a cause, like time, etc. The great 
elements like the earth and the rest are effects. Therefore they 
have a cause (viz. Brahman),® 

since, by this process of inference we can arrive at best only at a 
particular kind of soul, like potters, etc. Further, the other is not 
admitted to be an entity by the logicians and hence it cannot be an 
effect, and hence the reason cited here “Whatever is an effect does • 
not apply to the case in hand. Thirdly, Brahman cannot be known 
through comparison or similarity (upamana), for there is nothing 
similar to Brahman on thb analogy of which He can be known. 


1 S.J., 1.1.2, pp. 95-98, No. 94. 

* Op. cU., 1.1.2, pp. 109-110, 116, No. 99. The author repoaU the argu- 
ments given in V.R.M., pp. 63-64. See above. 

* Op. cU.t 1.1.2, p. 116, No. 99. This is a point accepted by all others, 
Nimb&rka and the rest. See above. 

* Op. cU,, 1.1.2, p. 122, No. 99. 

® That is, we infer that a hill is on fire, when we first sec smoke issuing 
from it, etc. 

* Cf. V.K., 1.1.3, pp. 26-26, K.S.8. 
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possessed as He is of omniscience, omnipotence, etc. If it be urged that 
not only similarity, but dissimilarity too is a source of knowledge, e.g. 
wo say “The elephant is dissimilar to the camel”, etc. — and hence 
although there may be nothing similar to Brahman, yet we can know 
Him from His dissimilarity to the sentient and the non-sentient thus: 
“Brahman is one who is dissimilar to the sentient and the non- 
sentient” — , then we reply: the knowledge of dissimilarity between 
objects is based on the knowledge of the dissimilar objects themselves, 
e.g. we cannot know that an elephant is dissimilar to a camel, unless 
we first know what an elephant is, and a camel is. Similarly, we cannot 
know that Brahman is dissimilar to the sentient and the non-sentient, 
unless we first know what Brahman Himself is, — to do which we must 
first resort to Scripture. Fourthly, Brahman cannot be known through 
postulation (arthapatti), since it is but a mode of inference which has 
already been disposed of. Finally, Brahman cannot be known 
through non-perception (anupalabdhi), since it is included under 
perception, which has already been disposed of. Hence the conclusion 
is that Brahman can be known through Scripture alone.i 

(6) The cit. 

Devacarya points out, exactly like other followers of the sect, 
that the soul is of th(i nature of knowledge, etc. Ho does not elucidate 
these points, hut refers us back to Purusottama’s “ Vodanta-ratna- 
mafiju8a”.2 

(c) The acit. 

Like others, he holds that tiiere are three kinds of the acit : prakfta, 
aprakfta and kala,3 and describes them exactly after Purusottama.^ 

(d) Relation between Brahman, the cit and the acit. 

Devacarya criticises four different schools — viz. Aupadliika- 
bhedabhoda-vada, Advaita-vada,^ Dvaita-viida and Vi^istadvaita- 

I S.J., 1.1.3, pp. 126ff., No. 99. 

Op. cit.y l.l.l, p. 50, No. 94. Soo above. 

3 Op. cit., l.l.l, p. 77, No. 94. 

* Except that he does not speak of them in such ^reat detail. Vide S.J., 
l.l.l, pp. 77-78, No. 94, for the pnlkrta; op. nt., p. 84, for the aprakrta; and 
op. cit., pp. 80-87, for kala. Vide supra. 

® The point of distinction between the Aupadhika-bhedabheija-vada 
Pure Advaita-v&da is not clear, for both seem to represent the identical doctrine. 
Of course, Dev&oarya himself dot's not use these U^rins, Aup^lhika-bhedabheda- 
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vada, and '^tablishes the doctrine of Svabhavika*bhodilbhcda- 
vada.i ' . ' 

1. According to the first doctrine, Brahman is by natiire One, — 
a pure identity, while the differences are due to beginningless adjuncts, 
which cease on the rise of the knowledge of iiientity through tt^xts 
like “Thou art that”, etc. (Chand., 6.8.7, etc.). But this view is 
untenable, for each of the following five possible altc^rnatives U^ads 
to absurdities. Thus : — 

(а) It cannot bo said that the soul is a portion of Brahman 

actually cut off from Him by the limiting adjunct, 
since first. Brahman cannot be cut oft' thus, and secondly, 
the soul bocom(w non*eternal on this view.* 

(б) It cannot be said that the soul is a part of Brahman (not 

actually cut off from Him but) connected with the 
atomic upildhi,* since first, in that case all tlu^ faults 
of the upadhi will pertain to Brahman, and stH^ondly, 
motion of Brahman being not possi[)le on the motion 
of the upadhi, then^ will arise sudden bondage and release 
on the part of the sou Is. ^ 

(c) It cannot be said that the soul is Brahman Himself, con- 

nected with the limiting adjunct,^ for if Brahman 
becomes the soul in His own nature, there will remain 
no traiLscendeiit Brahman, unconnec’ted with upadhis. 

(d) It cannot be said that the soul, a. conscuous being and 

connect(*d with upadhis, is different from and other 
than Brahman (who is a <*onscious being, but not con- 
nected with upadhis), for if a s(*<*ond reality la'sidi^s 


vtida, otc., t)iit lio ev’h 1 V h «iist iih’I u»ii 11 m* liri-t \ i«'\\ ((‘tilloil 

.Viipadhika-bluMirtblKMlu.vA.la l)> Suml.nulib.itla in S..S.. j>. au) liiid tin' h^moikI 
VK!\v (rallfd Mriya-vAdu iii p. u Int* iiodist iin( i«»ii i'* bctwoiai 

thoin. Suiubinibbatla (S.S.. j). 30) luakrs HliasKani tbr irpivs^-iitat iv .• «»f tbr 
first Vit’W, l>iit it doos not tb<* d<H’trni** <>l iUia.-kkaia, but latlirr tin* 

«)rdiaary Advaita tb(M>ry. 

> S.J., i)p. 3UtT., Xu. 04. 

“ Cf. V.H.M., —exactly Hiniilai. S<m* aboM-. 

3 “ AniirupoprwiliiHafn^ uktH-]baliriia*prad«‘f>.i-viMUHafj. S ■!., 1 l.l, p. 31. 

Xo. 94. 

* Cf. V.H.M.. Biimlar. S«m- p 140 .>1 the tbrM-. up. etf. 

^ “ Upadhi-siAinyiiktain Hrabma-Hvanipain uva jivab. S.J., 1.1. 1, p. 31, 
No. 94. 
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Brahman be admitted, the view that all difference is 
due to upadhis only (and is not real) falls to the ground. 
(e) Finally, it cannot be said that the limiting adjunct itself 
is the soul, for that will lead to the Carvftka view which 
identifies the soul with the body. 

2. According to the second doctrine Brahman is pure conscious- 

ness, free from all specifications and all differences, sajatlya, vijatiya 
or svagata,! and absolutely non-different from the entire universe 
of soul and matter. But this view is not tenable, because there are 
hundreds of scriptural texts which teach the difference between 
Brahman and the universe. » 

3. According to the third view, the opposite extreme, there is 
an absolute difference between Brahman and the universe. According 
to this view, the so-called abheda- texts cannot refer to Brahman, 
for according to the ablunla-view, Brahman is absolutely devoid of 
specifications and qualities and as such cannot be designated by words 
which indicate always objects possessing particular qualities. Hence 
the abheda-texts designate only the similarity between Brahman 
and the soul, but the real fact is that Brahman is absolutely different 
from the sentient and the non-sentient as depicted by bheda-texts. 
But this view too is equally untenable, for the abheda-texts cannot 
be set aside summarily in this fashion. 

4. According to the fourth view, the sentient and the non-sentient 
are the attributes or adjectives of Brahman, and Brahman, thus 
qualified by the sentient and the non-sentient, is a unity, omniscient 
and omnipotent. But though the sentient and the non-sentient are 
attributes of Brahman, they are diffenmt fron Him, and do not corrupt 
Him with their own faults and defects. But this view is not tenable 
for the following reason. The very task of an attribute or an adjective 
is to differentiate the particular object which possesses that particular 
attribute from other objects which do not possess it, 2 e.g. the red 
colour of a red ball differentiates it from a blue ball and the rest. Now, 
in the very same manner, if the sentient and the non-sentient be 
attributes of Brahman, the question at once arises: from whom or 

^ Sajatiya-bhoda is the diilerenoo ef a tree from other trees, vijatiya-bheda 
is the difference of a tree from a stone or an animal, while svagata-bhoda is 
internal difference, viz. tlifference of fniits, leaves, branches, etc. in the same tree. 
Vide Pancadad!, 2.14, p. 67. 

^ “ Vyavarttakatvarn tavad-visi^natvam iti sarva-paksa-samanyam. ’* 
S.J., 1.1.1, f>..48, No. 94. 
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from what object do they differentiate Brahman? It cannot be 
said that they differentiate Brahman from themselves (i.e, the sentient 
and the non-sentient), for that which differentiates can never be 
itself the object from which the original object (i.e. the object of 
which it is an attribute) is differentiated, e.g. it is absurd to say that 
the red colour of a red ball differentiates the ball from red colour. 
But nor can it be said that the sentient and the non-sentieut differen- 
tiate Brahman from any other object, because there are no other 
objects or realities besides these three: Brahman, the sentient and the 
non-sentient. Hence the sentient and the non-sentient cannot bo 
attributes of Brahman. Moreover, the Viii^t&dvaita view also 
admits of a svabhavika bheda between Brahman on the one hand 
and the sentient and the non-sentient on the other, and between the 
sentient and the non-sentient themselves. Hence instead of admitting 
difference-non-difference in this round-about fashion, it is far better 
and reasonable to admit svabhavika- bhedabheda all at once. 

This criticism of Vi^i^tadvaita-v&da is an original contribution 
by DevaeSrya, not made by any of the prewious teat^hers of the sec^t 
(so far known), and brings out the subtle point of distinction between 
the Vidistadvaita-vada a(jd the 8vabhavika-bh(H]abh(xla-vMa, which 
are so very alike in most other points. 

Hence, Devacarya continues, the right conclusion is that the 
sentient and the non-sentient are both different and non-different 
from Brahman. 1 

(e) Mokfa. 

Salvation implies attaining the Lord, coiisecpient on being fret^ 
from Matter. “Attaining’* means giving up the stuise of puny and 
selfish egoity — the ideals of “I” and “mine” (sva-mamatva-bh&vanil) 
and abiding in pure unceasing intuition of the J^rd.* Therefore, 
salvation does not imply the destruction of the rt^al individuality of 
the soul, but only of its narrow egoity. 

The freed soul, too, is under the control of the Lord, like the 
soul in bondage, but the groat difference between the two is that while 
the soul in bondage is subject to fear, the freed soul is not, for fear 
arises only from one’s separation from the Lord and tlie freed soul 
being ever in the presence of the Lord, has no cause to fear anything.® 

1 S.J., 1.1.1, pp. 44-45, No. 94. Hero tho author foUowM V.H.M. Boo 
above. 

* S.J., 1.1.1, pp. 104-165, No. 99. » Op, cU., 1.1.21, p. 22, No. 858. 

8 
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The freed soul is possessed of a non-material body, by means 
of which it enjoys all sorts of pleasures and worships the Lord.i 

Like others, he holds that there is no such thing as jivanmukti. 
The soul is finally released only when it is freed from the body.* 

(/) The addhandd. 

Dhyana or meditation is the most direct and immediate (anta- 
ranga) cause of salvation. Mere knowledge of scriptural texts is of 
no avail here. Just as the mere knowledge of a medicine does not 
cure a patient unless he actually takes it, so the mere dry textual 
knowledge of Brahman does not free a man from the fetters of the 
world, unless he actually feels or realises Brahman by meditation. 
Hence ^ravana (or hearing of texts) must lead to manana (or pondering 
over them), and manana must lead to nididhyasana (or meditation).* 

If it be objected here that meditation is a kind of mental activity, 
and if salvation be something brought about through it, salvation 
becomes something produced — an effect and as such non -eternal — 
then, we reply: Salvation is not something generated by meditation, 
but the task of meditation is simply that it removes the veil which 
so long hid the Lord from the soul and enables it to have a direct 
vision of Him.* 

Both the substratum and the object of salvation are eternal, 
being free from four kinds of operation, — viz. origination, modi- 
fication, attainment and purification. Thus, the substratum of 
salvation, viz. the soul, has no origin like pots and the rest, no modi- 
fication like curd and the like, is not something to be obtained, since 
its own nature is ever-obtained and is not something to be purified, 
being eternal knowledge. And, that the object, viz. Brahman is 
beyond all those four kinds of operation, needs no elucidation. Hence 
salvation too is eternal.® 

The fact is that when the eternal knowledge of the soul becomes 
contracted through its connection with the beginningless ajfiana, i.e. 
matter and karma, it is called “bound**, but when through the grace 
of the Lord, its connection with matter and karma ceases, and its 
original knowledge becomes manifest, it is called “freed**. Hence 


1 S.J., 1.1.4, p. 189. No. 99. « Op, cit., p. 196. 

» Op, oU., 1.1.4, p. 176. * Op, oU,, 1.1.4, pp. 177-178, No. 99. 

® Utpatti, vlk&ra, pr&pti and aaipskrti. 

S.J.. 1.1.4, pp. 181-182, No. 99. 

8b 
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bondage does not imply the destruction of the essential purity of the 
soul, but only a temporary contraction of its attribute of knowledge.^ 

Thus, Devacarya too admits the grace of the Lord to be an 
essential prerequisite of salvation.* 

He also holds that approach to a guru (gurupasatti) and devotion 
to him (guru-bhakti) are essential prerequisites of it. 

Thus : Gurupasatti -> 6ravana Manani\ Nididhy&sana 
Bhagavat-prasada-^Sak^atkara or Mok^a. 

V. Sundarabhatta. 

(1) Life and date. 

He was the immediate disciple of DevScarya and thirteenth 
after Nimbarka. We know nothing (so far) of his life and datt>. 
But from internal evidence, it can bo assorted that he flourished after 
Bhaskara, Ramanuja and Madhva.* 

(2) Works. 

He wrote a super-commentary, styled “ Dvaitadvaita-siddliAnta- 
setuka’’, on his guru Dev&carya*8 commentary on the Brahma- 
sutras. He also wrote an extensive commentary, styled “MantrArtha- 
rahasya*’, on “Mantra-raluisya-^odaAi’* of NimbArka. The first 
work, viz. Siddlianta-setuka, has not yet been found as a whole, but 
only up to the Catuh-sutri. 


(3) Doctrine. 

His doctrine is exactly similar to that of Puru^ottama and 
DevacArya. In many places, specially while criticising the Advaita 
view, he quotes Purusottama verbatim.* 

1 SX, 1.1.4, pp. 182-183, No. 99. 

* Op. cit. Vide also S.J., p. 3, No. 94. 

» Vide S.S., pp. 30, 34 and 42, No. 94. 8oo above. 

* Vide S.S., 1.1.1, pp. 3ff., No. 94. TIium the following are some of the 
examples where he quotes from V.R.M. verbatim : — 

(а) The distinction between the two kinds of virAgas, sahetuka and 

nirhetuka, p. 21, V.R.M. , pp. 141-42. See above. 

(б) The distinction between the different kinds of duhkhas, p. 23, 

V.R.M., p. 144. 

(c) The distinction between svatantra and paratantra sattvAs, p. 48, 
V.R.M., pp. 89-90. See above. 
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(4) The sIdhana “GueIIpasatti*'. 

In his “Mantrartha-rahasya**, Sundarabhatta gives a most 
elaborate and detailed account of the method and procedure involved 
in the sadhana ‘‘Gurupasatti’* — which is really an original contri- 
bution to the sect, furnishing a guide to those who want to resort to 
this means. 

(i) Molc^a or the ervd, 

Mokipa involves two factors, viz. ; (1) freedom from the fetters 
of the world and (2) attaining the nature of Brahman.i 

(1) The first means freedom from the beginningless avidya (or 

karma), which is due to the connection of the soul with 
prak^rti or matter and consists in a narrow sense of ‘‘I** 
and ‘‘mine **.2 

(2) The second means abiding in a constant intuition of the 

Lord, consequent on a direct vision of the Lord, due 
to his grace.8 

Thus : Freedom from egoity-^direct vision of the Lord-> 
abiding in eternal intuition of the Lord. 

(ii) Ourupasatti or the means. 

A . Its general nature. 

Gurupasatti — which is a direct means to salvation — means 
renouncing or offering one’s own self (atma-nyasa), i.e. of one’s narrow 

((/) Arguments how the soul can be both knowledge and the substratum 
of knowledge, pp. 60-61. V.R.M., pp. 4-6. See above. 

(e) Criticism of Fratibimba-vada, pp. 61-62. V.R.M., pp. 6-6. See 

above. 

(/) Criticism of Avaccheda-vAda, pp. 62-63. V.R.M., pp. 6-7. See above. 

(g) Criticism of the view that the “I** does not pertain to the essence 
of the self, but is something unreal, pp. 63-64. V.R.M., pp. 7-8. 

See above. 

{h) Arguments that the soul is a karta, pp. 66-67. V.R.M., pp. 11-12. 

See above. 

(t) Arguments that the soul is Aiju, pp. 69~72. V.R.M., pp. 16-17. 

See above. 

(;) Criticism of Adhyasa-v&da, pp. 78-80. V.R.M., pp. 66-67. See 
above. 

1 M.R., p. 28. 

* Op. cit. Vide also p. 18 where it is said that the two syllables “mine” 
(mama) mean do*%th and bondage, while the three syUables “not mine ” (na mama) 
mean eternity and salvation. 

a M.R.,pp. 30-31. 
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individuaUty, together with whatever belongs to one’s self (Stmlya) 
to the Lord, through the guru.i This may be made deaf by the 
following two examples : — 

Just as in a sacrifice, clarified butter (havis) is poured into the 
fire (agni) by means of a ladle (sruva), so the soul is to throw itself 
into the Lord through the preceptor. Here the clarified butter 
stands for the soul, the fire for the Lord, and the preceptor for the 
ladle. Just as the clarified butter, when poured into the fire, is burnt 
off completely, so the narrow egoity (or karimus) of the soul disappear 
completely when it gives itself up to the Lord. Secondly, just as the 
clarified butter cannot be poured into the fire all at onc(^, but has to 
be poured into the ladle first and then into the fire, so the soul is to 
dedicate itself first to the preceptor, and through him to tlu' Lord. 
Thirdly, just as the fire alone can consume tlu^ clarified butter, and 
nothing else, so the T^iord alone can burn off tlie karmas of tlu' soul 
and none else.* 

Or, to take another illustration: Just as a fond father at first 
ignores the faults of his son and lets him keep the object which ho 
has stolen from him, but after a time sends an internuHliary, a mutual 
friend, to his son to bring him (son) back, so the Lord at first overlooks 
the faults of the soul which has stolen itself (atman), His property, 
from Him, and lots it enjoy the world, but after a time stmds a pre- 
ceptor to it to bring it back to Him. And just lis in exchange for 
the few stolon objects, the son IxH’omes heir t<> th(> whole projwrty 
of his father, so exactly the soul in exchange for its narrow and puny 
egoity comes to attain the natur(^ and qualities of the Lord.* 

This es.sential truth that the soul is to off(»r itself to Brahman 
through the guru is contained in the pranava-mantra ‘"Om” and the 
bija-mantra ‘"klim”.* 

Gurupasatti is the best of all the sadhanas, involving, its it dexw, 
every other meaas, — work, knowknlge and devotion. Thus, obeying 
the commands of the pnweptor is following the. path of action (karma- 


» M.R., pp. 14-15. 

2 Op. cit., pp. 14-17. 

Here; Havi 9 -^Sruva->Agni. 

Jlva-^Guru-^ Bhagavat. 

3 M.R., pp. ia-25. 

Hero: Putra->Ma<ihya«tha-+' Pitf. 

Jlva-^Guru-^Bhagavat. 
♦ M.R., pp. 9-10. See above. 



118 DOOTBINBS OF NIMBlBKA AND HIS FOLLOWERS 

yoga); knowing one’s self as having the guru for his essence (tad- 
atmaka) is following the path of knowledge (jfiana-yoga) ; and being 
devoted to the guru is following the path of devotion (bhakti-yoga).i 

Gurupasatti, further, involves the eight-fold yogas (astahga-yoga) 
which are regarded as means to a direct vision of the Lord, viz.: 
yama, or forbearance, niyama or religious observance, asana or posture, 
pranayama or regulation of breath, pratyahSra or restraint of the 
senses, dhyana or contemplation, dhSrana or steadying of the mind 
and samadhi or profound meditation. Thus : — 

(a) The soul’s distaste for its narrow individuality (atman) 

and what belongs to itself (atmlya) is yama. 

(b) Intense love for the Lord and the preceptor is niyama. 

(c) The steadfast idea that all things, sentient or non-sentient, 

belong to the Lord, accompanied by a complete indif- 
ference to them is asana. 

(d) Assigning the different modes of the vital-breath (prana, 

apana, etc.) to the Lord, is pranayama. 

(e) Directing the mind to the Lord alone is pratyahara. 

(/) The uninterrupted intuition, viz. “Brahman is my self or 
essence” is dhyana. 

(g) The steadfastness of the above belief is dharana. 

(h) The continuous and uninterrupted meditation of the Lord 

is samadhi.* 

Thus, as every sadhana is included under thi^ sMhana, the 
latter does not wait for any other sadhana, but by itself leads to 
salvation straight. Hero Sundarabhatta holds the same view as 
Purusottama.* 

B. Qmlifications of the guru and the 6i^ya, 

It is evident that any and every one is not fit to be a guru or 
preceptor, since tlie preceptor is entrusted with a groat task — ^that 
of leading the erring and strayed off soul back to its proper resort, 
viz. the Lord. The preceptor thus must belong to one or other of the 
upper three classes; be versed in the Vedas; devoted to the Lord; 
devoted to tlie Sacred Mantra; devoted to his guru; engaged in the 
proper performances of the nitya and the naimittika karmas, as well 


» M.R., p. 26. 

3 Op. oU., pp. 27-28. See above. 


• Op. eil., pp. 26-27. 
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as in the constant worship of the Lord; impartial, pure and free from 
malice ; and an abode of kindness, parental love, forgiveness, honesty, 
tenderness, etc. 

A man who wants salvation should resort to a preceptor who 
is endowed with the above qualifications, and not to any one else, 
for just as one cannot cross the ocean and reach the shore in a holed 
boat, so one cannot cross the ocean of life and attain salvation through 
a preceptor who is not worthy and learned.^ 

On the other hand any and every one cannot ho a disya or disciple. 
First and foremost, the disciple must be dovot'cd to his preceptor 
heart and soul. He must regard his very self and everything ho 
possesses, — his body and mind, wealth and youth, merit and demerits, 
relatives and friends, as but instruments for serving his pnH’optor. 
He must regard the preceptor as his all in all ^ ; be wholly indifferent 
to his own self and to whatever belongs to his self and renounce them 
to his preceptor; have complete faith in the words of the prcHM^ptor 
and Scripture; hav(^ right discrimination of what is permanent and 
what is not and what belongs to himself and whaf not. That is, ho 
must realise that his own self and what belongs to himself really 
belong to the Lord and must Ix^ n^turnod to Him as soon as possible, 
through the preceptor. ^ Further, he must Ik hoiuvst and truthful ; 
must not resort to any otluK means except solf-surrendt^r to the Lord 
and to the preceptor; bo humble and not ov(^r-confidont, i.e. must 
not think himself capable of resorting to other sildhanas without the 
help of the preceptor and so on.* 

The preceptor should instruct only such a discipU^ and none else.® 

C, Successive stages of Gurupasatti. 

The s^hana Gunipasatti involves the following Hm-cessivi^ 
stages ® : — 

1. First, a man who desires for wilvation approa<hos a pre- 
ceptor, — who is endowed with the stated qualities, — with fuc^l in hand, 
lies prostrate before him and prays for his emancipation. H(^ chooses 
him as his only saviour from mundane existence, from three kinds of 
pain (viz. physical, mental and elemental), six kinds of changes (birth. 


1 M.R., p. 48. * Gp. cU., pp. 57-58. 

• Op, cU„ p. 15. * Op, eit., pp. 49-50. 

• The gum must teach the “most intimate’* disciple alone. See below. 

• M.R., pp. 61ff. 
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growth, etc.), five kinds of miseries (ignorance, etc.) i and the three 
gu^^ (tt)prakfti (sattv^, etc.), as his sole master, father, husband 
and fnend, asking him to make his own self and whatever belongs to 
him as his (i.e. the preceptor’s) own.^ This is the process of choosing 
the saviour or preceptor by the disciple.® 

2. Prayed thus the preceptor then proceeds to examine the 
fitness of the candidate, allowing him to stay with him as a probationer 
for a whole year, or for six months, or two months— -or at least for 
one month, as the case may require. 

3. When the preceptor is satisfied of the candidate’s fitness, 
he brings him before him, takes hold of his (the candidate’s) hand, 
places them on his (the guru’s) own feet and asks the candidate thrice 
whether he is really willing to give up the world and become his 
servant. Each time the candidate answers in the affirmative. Then 
the preceptor accepts the candidate finally as his servant, son, wife 
and friend, makes him his own and assures him that he has become 
his Saviour. This is the process of accepting and making the disciple 
his (the preceptor’s) own.^ 

4. Then, reciting suitable mantras, the preceptor puts the 
oaste*mark or the tilaka on the disciple’s forehead with his own hands. 

5. After that, with the utterance of prescribed formulae, the 
preceptor stamps the marks of Vi^nu’s conch-shell and disc on the two 
arms of the disciple. 

6. Now the preceptor once more consecrates the body and the 
soul of the disciple by reciting the name and the holy mantra of the 
Lord. 

7. After that, he puts the disciple’s right arm around his (the 
preceptor’s) own neck and teaches him the succession of the spiritual 
teachers of the sect.® Thenceforward, the disciple is to be known as 
belonging to that sect of teachers. 

8. Next, the preceptor proceeds to inaugurate the disciple to 
supreme lordship with the words: ** You are a king. The lap of your 
preceptor is your throne, his right hand is your royal umbrella, his 
left hand is your royal fan, the knowledge that you gain through 
worshipping him is your army, association with the Lord is your 
capital, attaining the Lord is your victory, the destruction of desires 


1 T&pa, vikara, kle^a. 

* Qoptrtva-vara^a-vidhi. 
^ Quni-parampara. 


* Atmasatkarana. 

® Atmasat-karana-vidhi. 
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and the connection with matter is your universal conquest’*. Then 
the preceptor blesses the disciple, assuring hiip that he wilLte&ch him 
the knowledge of Brahman. This is the process of inaugurating to 
the kingdom of the Lord.^ 

9. Next, the preceptor, after uttering auspicious mantras, 
whispers the Sacred Mantra of the sect in the right ear of the disciple 
and recites the '*Mantra-rahasya-8oda4I” (composed by Nimbfirka) 
to him. 

10. Then the disciple comes down from the lap of the preceptor 
and makes obeisance to him by lying prostrate before him. The 
preceptor now places water in the disciple’s palms, puts the Sacred 
Stone (6alagr&ma) before him, repeats the disciple’s resolution to 
renounce hk-own self and what belongs to him, as well as makes the 
disciple repeat it himself. Then, the preceptor takes the right hand 
of the disciple in his own hand and prays to the Lord to accept the 
disciple and make him His own (AtmasAt) through His infinite mercy 
and grace. Afterwards the preceptor makes the disciple take up the 
Sacred Stone in his hand and thereby makes the Lord accept the 
disciple and make him His own. The preceptor next malK^s the 
disciple eat some food first tasted by himsc'lf (by the preceptor) and 
drink some water touched by his (the preceptor’s) feet * embrace 
hinr and says to him thrice that ho (the disciple) is now made his 
own (AtmasAt-krta) entirely, so he must serve his precei)tor as a servant, 
son, wife and friend. Thrice the disciple consents to do so. The 
preceptor now proceeds to teach the disciple as l)efits his int<'lligenoe, 

place'and time. . 

11. Next the preceptor worships the Sacre<l Stone as fitting, 

places It over the head of the disciple, commanding him to love and 
serve It as a servant serves his Master, a son his Father and so on; 
teaches him how to worship It, making him repeat the methml lest 
he should forget and finally delivers the Sacred Stone to him. 

12. Lastly, the disciple makes obeisance to the preceptor thriw^ 
by lying flat before him, accepts the Sacred Mantra and the Sacred 
Stone from him as eagerly as a penniless bt»ggar a< cej)ts riches ^d 
oflFers remuneration to his preceptor as proper and enjoin^. 
Henceforward, the disciple must daily perform a three fold worship, 
viz. the worship of the Sacred Mantra, that of the prec-ptor (who has 
imparted it to him) and that of the Lord (who is its object) and th^ 


» M.R., p. 68. 


1 SvArAjyAbhi^eka. 


* Pra«A<ia and p&<lodaka. 
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three kinds of worship are really identical. The worship of the 
Mantra consists in reciting it, every word distinctly and understanding 
its meaning, the worship of the preceptor has been already indicated 
and the worship of the Lord consists in dve duties,^ 

The Brahma-vidya or the Sacred Mantra is to be imparted by the 
preceptor only to his most intimate and trusted disciple, who is the 
well- beloved of the Lord and to none else. There are four kinds of 
disciples, viz. an ordinary disciple (^isyamatra), an intimate disciple 
(antarahga), a more intimate disciple (antarahgatara) and a most 
intimate disciple (antarahgatama). It is only this last one who is 
entitled to the Sacred Mantra.2 

The disciple, on his part, must learn the Mantra from his preceptor 
directly and from no one else, e.g. not from another favoured disciple 
who has learnt it directly from the preceptor himself.* If, however, 
the preceptor is in a far-off country, or dead, one wishing to know 
should approach a learned person who has been taught the knowledge 
directly by the preceptor and learn what ho desires from him.^ 

^ VI. KeSavakaSmiribhatta. 

(1) Life and date. 

Ke6avaka6miribhat^ was the twenty-ninth pontifical head after 
Nimbllrka. He was the immediate disciple of Gahgalabhatta.* 

In his Vedanta-kaustubha-prabha, however, he makes obeisance, 
not to Gahgalabhatta, but to Mukunda as his guni.® Perhaps, he 
had two gurus, or else they were identical. He is supposed to have 
flourished in the 14th century A.D.^ But in conformity with our 
view that Nimbarka did not flourish before the 13th century A.D., 
wo are led to think that he must have flourished later.® 

Tradition is that ho thrice conquered all learned men of his time. 
Hence the epithet “dig-vijayi** is often prefixed before his name.® 


1 M.R., p. 60. The five duties are: abbigamana, up&d&aa, ijy&, yoga, 
8v&dhyaya. See below under the ritualistic doctrine of Nimb&rka. 

* M.R., p. 6. ® Op. ct<., pp. 67-68 

* Op. ct<., pp. 68-69. 

* Mahgala-p&t^ha in T.P., verso 5, pp. 1-2. 

® Mahgala-p&tl^a in V.K.P., and colophons therein. See under MAdhavn 
Mukunda below. 

^ Preface to T.P., p. 1. 

* Vide, e.g., colophon to V.K.P., p. 73, etc. 


• See above. 
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He got the epithet **ka^iniri ”, so the tradition goes, after he had van- 
quished the 6aivas of Ka^mira and lived there for some time.i 

From his works it is evident that ho was a great logician, an adept 
in the art of very subtle and hair-splitting reasoning. 

(2) Works. 

He composed an elaborate commentary on the Brahma-sfitras, 
styled “ Vedanta-kaustubha-prabha”, in elucidation of l^rlniv&aa’s 
^‘VedSnta-kaustubha”. He wrote a commentary on the Bhagavad- 
git&, too, styled “Tattva-prakaiika”, and further composed an ela- 
borate treatise on ritual styled “Krama-dlpika”. Besides these, 
we know of certain stotras or hymns by him, viz. “ ^rl-govinda-saranft- 
gati-stotram ” 2 — a collection of twelve hymns in praise of the Lord, 
Whom he describes as Govinda, Gopala, Gopinatha, etc., and “ Yamunft- 
stotram”,^ a collection of twenty-one stotras or hymns in praise of 
the river Yamuna, the banks of which were the scone of Kfsna’s sports 
with the Gopis. 

Other works by him, preserv^id in manuscript forms, are “Tattva- 
prakadika”, a commentary on Veda-stuti, a part of the Bhilgavata- 
purana, tenth skandha,^ “ Brahmopanisat-tika”,® and “Vi^nu-sahasra- 
nama-tika”.® 

He composed a commentary on the Taittariya-upanisad, called 
”Taittiriya-praka6ika”,7 not yet found. It is alleged that he wrote 


1 His first ct>nque8t consisted in vanquishing Vidy&dhar&cArya, the hon<i of 
the ^iva sect in Ka^mlra. After vanquishing VidyiUlhar&c&rya, Ko6ava 
deputed him to preach the Vai^nava religion in K&6mlm. B oimorly KoAava was 
called “Ke6avabharatl”, but after his conquest, he liv«xi in Ka4inlra for a time 
and thenceforward came to be known as ** KeAavak&^mlnbhalta His seconcl 
conquest consisted in driving away the Yavanas from Matluiril. After hin 
second conquest, Kodavak&6mIrin set out on his third conquest, vanquishuig 
the 6&kta sect in Bengal, defeated all learned men in Navadvli>a and himself 
settled in Ka^mlra. 

According to the Oaitanya-caritamrta of Kj^nadasa, chap. XVI, 28-108, 
one Ke4ava EA4mIrI was defeated by NimAi Fand»f»» universally known 

as drlcaitanya. It is, however, not definitely known whether these two KeAava 
Ka^mlrls are identical. 

* Given in 8.R., pp. 70-71. * Op. ci/., pp. 73-70. 

* Cat. Cat., p. 127, Part 1; Oudh M8S., 1878, p. 42. 

* Op. eU.t p. 28, Part 3. 

* Op. cit. Vide also the preface to T.P., pp. 3-4. 

’ Op. eit., p. 127, Part 1. 
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commentaries on twelve Upani^ads as well, and many Bhagavata. 

stotnis.i 

(3) Doctrine. 

He accepts the usual doctrines of the sect— the trinity of reals-- 
and a relation of svabhavika-bhedabheda between them. His chief 
merit consists in his elaborate and scholarly criticism of the Advaita- 
vada. Often he refers to Sundarabhatta ^ and to ''previous teachers '' 
who have criticised the Advaita view.^ Wo shall notice below some 
original and striking ones of such criticisms. 

Criticism of the AdvaitavAda. 

(i) Criticism of the Advaita views of Brahman. 

A. Criticism of NirvUe^a-vdda. 

Brahman cannot bo absolutely devoid of all qualities and speci- 
fications. In the first place, such a Brahman cannot be an object of 
enquiry by Scripture. According to the Advaita view three alter- 
natives ar(^ possible here — viz. the object of enquiry is either the pure 
Brahman, or Brahman as limited by niaya, or I§vara, superimposed 
through ajftana. Now, the first alternative is not possible, because 
iiccording to the Advaitins, the pure Brahman is not an object 
(avi^aya), otherwise we might argue very well: The pure Brahman 
is mithya, because it is an object of enquiry, like pots and the rost^ 
The second alternative, too, is not possible, because in that case we 
shall attain a knowledge of the maya-limited Brahman alone and not 
of the pure and real Brahman, and hence no salvation will follow. 
The third alternative, too, is not possible, because it is this very adhyasa 
(or false suporimposition) which, acjcording to the Advaitins, is set 
aside by Scripture. Hence the Brahman of the Advaitins cannot be 
an object established by Scripture, i.e. must be wholly unacceptable.^ 

In the second place, the Brahman of the Advaitins cannot be 
the creator of the world. Here too three alternatives are possible — 
viz. the creator of the world is pure or duddha Brahman, i.e. pure con- 

‘ Preface to T.P., pp. 3-4. 

* Vide, o.j?., V.K.P., M.l, p. 29; 2,1.16, p. 430; 4.4.7, p. 1322. That ho 
had a great reverence for Sundarabhatta is evident from the fact that he makes 
obeisance to him in the Mai\gala-patha, V.K.P., verse 4, p. 19. 

» Vide, e.g., V.K.P., 1.1.1, p. 30; 2.1.14, p. 406, etc. 

♦ V.K.P., I.l.l, pp. 22-23. 
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soionsness; or maya-limited or upahita Brahman; m&yft.supdr- 
imposed or adhyasta Brahman. Now the first alternative is not 
possible, because one who is devoid of all distinctions cannot possibly 
think and resolve to be many, as the creator of the world does in the 
beginning according to Scripture.i In fact, an object, free from all 
distinction, being beyond every proof, is but a non-entity.a The second 
alternative, too, is not possible. Here the question is whether the 
maya-limited creator is of the form of the object reflected (bimba- 
rupa) or of the form of the refloction (pratibimba-rupa). Not the 
first, for in that case just as the face reflected on a mirror is outside 
the mirror and does not pervade it, so Brahman will be outside tlu^ 
individual soul and non-pervasive of it, and thereby cease to bo the 
inner controller of all. Not the second, because in that casc^, sinc<^ 
the qualities of the upadhi belong to the rotiection (e.g. when the 
mirror — which is the upadhi — is dirty, any refloction on it is also so, 
and so on) — Brahman must bo subject to all the faults, etc. due to 
avidya (which is the upadhi hero). The third alternative, too, is not 

poasible, because the super imposition of avidya on Brahman 

which is by nature knowledge, is absurd, just as it is absurd to hold 
there is darkness in the sun.* 

The Advaitins themselves describe Brahman as truth, know- 
ledge and bliss. Now, they must cither hold that these constitut(^ 
the nature of Brahman, or the attributes of Brahman. Now if thes(» 
be the nature of Brahman, then Brahman will have a three-fold nature, 
which will go against the Advaita view itself, and if these be the 
qualities of Brahman, that too will go against the Advaita view. 
Moreover, if it bo said that they denotes the nature of Brahman, then 
Brahman becomes an object (visaya) of words, — which is against 
the Advaita view. If it be said Brahman cannot he denoted by 
words, then Brahman becomes anirvacaniya and as such mithyil in 
accordance with the inferences: Brahman is mithya, because it is 
anirvacaniya, for what(*ver is anirvtwjaniya, is mithya, likf^ rnilyii. 
Brahman is mithya, because it is asat, for whatc»ver is asat is mithyA, 
like the snake-rope.^ Hence Nirguna-vftda and nirvii^cM^a-v&da ar(» 
full of self-contradiction and as such absolutely untenable. 


^ Vide Chand., 6.2.2. * 800 above. 

* V.K.P., 1.1.2, p. 48. See below under Puru^ttamapramUJa Vai^nava 
for further criticismB on this point. 

^ V.K.P., 1.1.2, pp. 49-60. 
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(ii) Criticism of the Advaita view of the jiva, 

A . Criticism of Pratihimha-vdda . 

The individual soul cannot be a reflection of Brahman, because 
Brahman being formless and colourless, can have no reflection. ^ 
Further, the connection of the individual soul with the upadhi or 
the limiting adjunct (viz. avidya on which Brahman is reflected), 
can neither bo natural or svabhavika, since that will make salvation 
impossible — nor be due to upadhi or aupadhika, since that will lead 
to an infinite regress, for an upadhi will require another upadhi to be 
connected with the soul, that still another and so on. Further, we 
find in ordinary experience that the object refiectod (bimba) and on 
which it is reflected (upadhi) belong to the same category. For 
example, the real sun is reflected on real water only, but never on the 
mirage. Hence Brahman and avidya must belong to the same 
category, i.e. avidya must be as real as Brahman. Also, an object 
can bo reflected on something else, only when it is outside that some- 
thing else. For example, an aquatic animal, plunged in a river, can 
never bo reflected on the river. But avidya is not admitted to be 
outside Brahman, who is all-pervading and hence there can be no 
reflection of Brahman on avidya.^ 

B. Criticism of Avaccheda-vada or Upadhi-vada. 

It is absurd to say that Brahman, who is by nature eternal and 
infinite knowledge, an abode of bliss and power, can ever come to be 
connected with avidya and upadhi. Now, the upadhi must be either 
all-pervading, or atomic or of the middle size (i.e. of the size of the 
body). But it cannot be all-pervasive, because in that case, the 
entire Brahman will be veiled up. Nor can it be atomic, for then 
there being no motion of the all-pervading Brahman on the motion 
of the upadhi, there will result sudden bondage and release.^ Nor 
can it, finally, bo of the middle size, for that will go against the Advaita 
view that the individual soul is atomic owing to its connection with 
an atomic upadhi. Moreover, if the upadhi bo real, then the doctrine 
of Non-dualism will fall to the ground — there being at least two 


1 Cf. V.R.M, Seo above. 

> V.K.P., 1.1.1, p. 28. See below under Purufottamapras&da for further 


oritiolsms. 

« Cf. V.R.M. See above. 



OBinOISM OV VIVABTA-ViDA 


127 


realities— Brahman and upadhi, and also no salvation will be possible, 
since knowledge cannot set at naught what is real. If, on the other 
hand, the upadhi be unreal, then to say that the npadlii binds the 
soul would be just as absurd as to say that a dream-fetter binds a man 
who is awako.i 

C. Criticism of Eka-jiva-vdda. 

If there be only one individual soul, then evidently, there will be 
an unwarrantable intermixture of the respective experienci's of different 
individuals. It cannot bo said that though tln^re is no real difference 
between different individuals, yet there is the difference which is duo 
to upadhis and as such there is no intermixture of experiences, — for, 
we point out that the difference, which is due to upadhis only, does 
not guarantee non-intermixture, for in spite of the differences of hands, 
feet, etc. (which are due to upadhi), the sensations in hands or f(H)t, etc. 
are alike felt by the soul. 2 

D, Criticism of A kartftva-vdda . 

The view that the soul is not really a karta or an active agent , 
but only appears to be so through the false superimposition or adhyilsa 
of the kartftva of the antahkarana on the soul, just oh white crystal 
appears to be red through the superimposition of the nnlness of a rod 
flower — is not tenable. In the case of the crystal and red flower, 
redness is perceived separately in the crystal and in the flower: 
‘The crystal is red’. ‘I’he flower is red.’ But in the case in hand 
wo never have perceptions to the effect ‘The mind is a kartfi’, ‘The 
soul is a karta’ separately, but we always fed ‘I am kartfi’ (and 
not my mind).* 

(iii) Criticism of the Advaita view of the jagat. 

A, Criticism of Vivarta-vdda. 

To say that the world is but an illusory transformation of Brahman 
and not a real one is absui^d. The Advaitins too admit Brahman to 
be the efficient and the material cause of the world. But if the 
world be false, then Brahman cannot be its efficient cause, for nobody 
can be the creator of what is false, e.g. nobody — neither the mistaken 
person himself nor others — can ever create a nacre-silver. It cannot 


1 V.K.P., 1.2.6, pp. 102.103. 
* Op. ci<., 1.1.1, p. 24. 


• Op. oil., 2.8.32, pp. 675£!. 
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be said that Brahman is the cn ator here in the sense as a magician 
— for the latter shows tricky to delude ai?f audiencei^ but there is 
none whom Brahman can delude by creating a false world. 

Again, Brahman, the real, cannot be the material cause of the 
unreal world, for the cause and the effect must be of the same nature. 
If it be said that Brahman is the material cause in the senst of being 
the substratum of error, ^ then we point out that this definitiqn is 
both too narrow, since clay, etc. which are not substrata of error are 
still the material causes of pots, etc., and too wide, since the nacre, 
e.g. which is the substratum of the silver-nacre illusion, is not the 
material cause of the illusory silver. If it be said that the world is 
the vivarta or illusory transformation of Brahman and the parinSma or 
real transformation of ajhana, and hence not Brahman alone, but 
Brahman and ajflftna both are the material cause of the world, — then we 
reply: if a real object assumes the form of an unreal something, then it 
must have certain specific features which enables it to appear in that 
unreal form, e.g. any and every object does not appear to be a piece of 
silver, but only nacre, which possesses certain features (lustre, etc.) 
which appears in the form of silver to the unwary. But Brahman, — 
which according to the Advaitins is absolutely devoid of attributes, 
etc., — can have no such qualities of appearing as the false world. If 
it bo said that the material cause of an object is that which is not 
seen to bo separate from the object itself, then we point out that in 
that case. Brahman (which according to the Advaitins is not separate 
from the individual soul) becomes the material cause of the individual 
soul and the individual soul as a result becomes real; the milk be- 
comes the material cause of water, because it is never separated from 
water; and the calf becomes the material cause of “cowness**, because 
it is never separated from “cowness"’. If it be said that maya is the 
material cause, Idvara the instrumental cause, and the pure Brahman 
the substratum or the adhist^hana, then we point out that this goes 
against the view that the material cause and the efficient cause of the 
universe are identical. The fact is that to say that Brahman is the 
substratum of the cosmic illusion is to give up practically the doctrine 
that Brahman is the material cause of the world, as held by the 
Advaitins themselves, — for the nacre, the substratum of the silver- 
nacre illusion, is never the materia] cause of the illusory silver. Thus, 
the Advaita view is fuU of self-oontradictions, and fails to prove how 


^ Bhram&dhif^h&na. 
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Sr&hmAn can be the material and efficient cause of an illusory worlds 
although it holds Brahman to be such.^ 

Moreover, as already hinted above, a substratum of an illusion 
must possess certain qualities. A nacre e.g. must have certain 
qualities in common with, the silve^^ such as lustre, etc. — which bring 
about the illusion. And it must also have certain qualities of its own, 
as distinct from those of the silver, which when known bring about 
the end of the illusion. But the attributeloss Brahman of the Advaitins 
can have no such qualities, and hence cannot be the substratum of 
the cosmic illusion. Hence no substratum of superimposition being 
possible, the superimposition itself is not possible and hence the world 
cannot be a vivarta or illusory superhnposition of Brahman.* 

Further to say that the world is neither real — for then it could 
not have been set aside by knowledge, — nor unn al — for then it could 
not have been perceived, — but is anirvacaniya and mithy&, does not 
stand to reason. For in the first place no definition and no proof of 
raithyatva and anirvacaniyatva are possible.* Further, it is not a fact 
that it is an unreal thing only which can be set aside; e.g. the real 
anterior ignorance^ regarding an object by the knowltnlge of that 
object ; t ha real knowhxige of a pot b}' that of a piece of cloth ; real past 
impressions by recognition ; real affection, etc. for a person by his faults ; 
the real sin of murdering a Brahinana by a visit to th(» Setubandha,* etc. 

Moreover, it is found in the world that tlio denial of an object 
and the object denied (nivarttya) belong to the same (‘ategory, and 
hence ajflana, too, must bo njal like th<5 d<uiial of ajftana; knowledge 
and the object known, the dosa and the lulhisthana belong to the 
same category, and hence ajnana, too, must be real likf‘ Brahman.® 
According to the Advaitin.-^, the world is fals(% but^ tlie (piestion 
arises here — whether tliis falsity itself is false or not. If it 1m^ false, 
then evidently the world bcicoines n»al, if it is not falser, then the 
doctrine of Non-dualism falls to the ground— then^ being at h»ast 
two realities — Brahman and falsity. 7 


1 V.K.P., 1.4.23, pp. 350fT. Sw bolow under PuniHuttfinuij)raHrulii Vaii^navu 
for further criticisms. 

* V.K.P., 1.1.1, p. 30. 

® Hero the author refers back to “former toochorH**, p. 405. Hut he 
himsolf also elaborately discusses the definition, etc. of mithy&tva on pp. 412fT. 
For these, see below under Purui^ttamapras&da Vai^nava. 

* Prft^abhava. * V.K.P., 2.1.14, pp. 405fl. 

* Op. eii., p. 407. 7 Op, „!.. p. 412; 2.1.19, p. 446. 

9 
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It may be urged that the notion of difference is not a logical 
category and does not stand to reason. Is it the very nature of a thing, 
or its attribute ? It cannot be the nature of a thing, for in that case 
it becomes the synonym for that thing (which evidently it is not), 
just as the word “hasta** is a synonym* of the word “kara”. It 
cannot be also the attribute of a thing, for in that case, it must bo 
different from the nature of the thing, that difference again must 
be different and so on to infinity. Moreover — there can be the appre- 
hension of different objects only on the apprehension of the difference 
between them, and the apprehension of difference only on the appre- 
hension of different objects, — this will lead to the logical fallacy of 
muttial dependence.! 

To this we reply that the same difficulties confront the notion 
of non- difference too. Thus, is non-difference the nature of an object 
or its attribute? It cannot be the nature of an object, because in 
that case such perceptions as ‘‘This is a pot’*, “This is a piece of 
cloth” (instead of “This is non-differont ”) come to be false. Also, 
if every . perception had pure, non-differenced consciousness as its 
object, then a mere perception of a pot would have brought about the 
knowledge of identity (non-difference being the very nature of the 
pot must be perceived when the pot is perceived), and in that case, 
the Vedanta-discussions would bo futile. Nor can non -difference be 
the quality of an object, — for that too will lead to the same difficulties 
as above, — to dualism and self-contradiction. The fact is that 
like class, non-difference is a special quality of an objc^ct, and is appre- 
hended as soon as the object itself is.* 

Thus, the Advaita view is wholly untenable. 

(iv) Criticism of the Adt'aita view of moksa. 

A . General criticism . 

The Advaita view that the one l6vara is reflected on many 
limiting adjuncts or internal organs, just as the one face is reflected 
on many mirrors around it, and that when the limiting adjunct is 
no more, the individual soul becomes l6vara, just as when a mirror 
is broken or removed, the face reflected on it is no more, is not tenable. 


^ That is, to know a oow, we must know it to be differont from a horse, etc., 
all perception being assimilation and discrimination, yet to know the difference 
of the oow from the horse, wo must know the cow first. 

» V.K.P., 2.3.42, pp. 302-3. Cf. 6rl. B., l.I.l. 
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Here two alternatives are possible: either the individual soul be- 
comes I§vara in nature or comes to possess I§vara’s attributes like 
omniscience and the rest. On the first alternative, the question is 
whether becoming I§vara in nature means becoming non-s(>parato 
from it (^vithout losing one;s individuality), or losing one’s own natiirt'. 
If the hrst, then there is nothing to object, this being our ow'ii view, — 
but it will go against the Advaita view its(^lf. If the swond, then mukti 
will imply the very destruction of the nature of the soul, while the 
fact is that Scripture explicitly states that the fretHl soul is imini- 
fested in its own form.i Further, the question is whether Uvara, 
the object reflected, and the soul, the reflection, are rc^al (‘iitities, or 
mithya and anirvacaniya or tuecha lik(‘ the hare’s horn. They cannot 
evidently bo real (uitities, for that will be giving up the Advaita 
view; nor can they be mitli3^a, etc., for then the very question of 
bondage and release will be meaningless, seeing that the non- 
differenced Reality’ is never subj(‘ct to bondage and the bound soul 
is but an unrealit\^ For that very reason, then’ cannot be tuccha. 

On the second alt(^rnative also the question is — Do the souls 
come to possess qualities similar to omniscience, etc., j.e. Ixwonie 
similar to l6vara, or do they c'oiik* to posse.ss those v(‘ry qualitic^s, 
i.e. become equal to I4vara? 'I’ho first go(‘s against the Advaita vi(n\' 
itself, and the second is impossible and has no proof, and will l(‘ad to 
the view that there are many l6varas.- 

B. Criticism of Jiva n - m ukii - vddu . 

The rule is that on the destruction of the cause, the efiect must 
be invariably destroyed, e.g. whtui th<^ thn'iwls are d<^stroy<Hl, the cloth 
is also destroy('d simultaneously. But th(‘ Advaita vi(^w is that 
even when the pure and intuitive^ knowledge of Brahman arises, the 
works which have already begun to IxNir fruit continue to function, 
i.e. in spite of the destruction of avidya (which is the cause), by know- 
ledge, the mundane existence (which is the eflVn t ) continues. The 
question is whether knowledge destroys avidya or iu)t. If it docs 
not, then it will lose its essential nature, thf» very nalun* of knowledge 
being to remove ignorance, and no salvation will ever be possible; 
and if it does, there can be no jivan-mukti. It cannot b(‘ said that 
just as the strong smell of garlic persists, even wIxmi thc» garlic-pot 
^ _ -* — — 

J Vide Chand., S..'i.4. “8vc»na ru]K*na 

• V.K.P., 4.4.7, pp. 1.322ff. 
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has boon thoroughly washed, so even when avidya is destroyed by 
vidya, the impressions or samskaras of avidya still persist and cause 
the continuance of mundane existence, — ^for this too is open to the 
same objection as before. None but a fool will say that when the 
sun arises there can still be some trace of darkness. In the very 
same manner, there cannot be even the faintest trace of avidya when 
vidya arises. Nor can it bo said that the jivan-mukta is like a piece 
of burnt cloth (the texture of which is destroyed, but the shape 
persists), — for the burnt cloth crumbles off to ashes, at the slightest 
touch, and serves no practical purposes of covering, etc. as a real 
piece of cloth does, but a jivan-mukta acts like any other man, and 
just as ho himself did before. Further, what exactly is this cessation 
of avidya or avidya-nivrtti which, according to the Advaitins, is 
salvation 1 Is it the very nature of the self or something else ? If 
the first, then the self being eternal, the cessation of avidya too must 
be so, and in that case knowledge (which has to bring it about) be- 
comes futile. If the second, then the question is: Is it real, or 
unreal, or both or anirvacaniya ? Not the first, for then the doctrine 
of Non-dualism falls to the ground; nor the second, for then it cannot 
be set aside by knowledge (what is not^ cannot be set at naught, only 
an existent object can be set aside), and in that case knowledge would 
become futile like a lamp during the day; nor the third, reality and 
unreality being mutually opposed^ a thing cannot be both real and 
unreal; nor finally, the fourth, for what is anirvacaniya is set aside 
by knowledge. Thus, we conclude that the Advaita doctrine of 
Jivan-mukti does not stand to reason in any way, and to say that 
an embodied being, still under the control of (prarabdha) karmas 
and subject, as a consequence, to all the human frailties and pavssions, 
is freed, is just as absurd as to call a man born blind “lotus-eyed**, 
or a street beggar the “ lord of the goddess of fortune**. i 

VII. Srlbhatta. 

Ho was the immediate disciple of Ke^avakaimirin, and the 
thirtieth teacher afU^r Nimbarka. We know of only one work by 
him, not of any philosophical interest, viz. “6ri-Krsna-saranapatti- 
stotram**,* — a collection of twenty-five hymns in praise of Krana, 
where he dt^scribes the Lord, the Moon of Vrndavana, of the clan of 


‘ V.K.P., 4.4.7, pp. 1328-1330, 


* Given in S.R., pp. 69-70. 
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Brajas and of the Radh& -lotus (dloka 2), the Lord of the young cow- 
herdesses, beautiful like thousand cupids, enjoying sports with R^ha 
(dloka 3), the delighter of the world, with eyes like lotus and dark 
blue in colour (dloka 4), dressed in yellow' robes (^loka 5) and playing 
on the flute (§loka 6), etc., — as his sole resort. 

VIII. Hari V y asadeva . 

(1) Life and date. 

Harivyasadeva w'as the iniinodiate disciple of ^?rihhatta and 
thirty-first after Nimbarka. Nothing is known about his life or date. 
He was a groat Vaisnava and a staunch supporter of the doctrine of 
non-violence. 1 

(2) Works. 

Ho wrote a commontary, styled “ Siddhanta-knsnmafijali”, 
on Nimbarka’s “Da6a-^lokI”, and a commentary, stvhHi “Prema- 
})hakti-vivardhiru ”, on Sjulanandabhatta's “f^ri-Nimbarka-fiata-nama- 
stotram”. Other works ])y him, preserved in mannscri])t forms, are 
”Artha-pancaka”,2 and “ VtHlanta-siddlianta-ratnaftjali 

(3) Doctrine. 

Harivyasjwleva’s doctriiu* has much in common with that, of 
Baladeva.^ It is probabh' that was influenced by tlie scliool (d 
Baladova. In any cjise, in his doctrine w(' find many ])ointH ot 
departure from th(* usually acc*ept(*d tt'an'ts of t lu^ school of Nimbarka. 

Like Baladova, he admits five cat<'gories or tattvas, vi/.. lAvara 
or the Lord; Jiva or the individual soul; Jhakrti or matter; Kala or 
time; and Karma or work.^ Of tlM's(% the first two are sentiiuit, — 
different from each other by th<‘ fact that the forim^r is all-pervasiv(», 
while the latter is atomic, and similar to<»ach other by tla^ possession of 
the eight-fold qualiti(*s, freedom from sins, etc.®- the last thns^ are 

1 pp. 310-311. The tnvdition is that ho was so very pairiod at 
seeing tho Goddoss Mahainaya accept annnal-HiMjnfico, that he induciMl the 
Goddess herself to be initiated in tho Vaiijiiava-inantra aiui to discourage animal- 
sacrifice among her devotees. 

2 Rep. Bh., 1894, p. 76. Vide also Rep. Katha., p. 29. whero the name 
given is “Tattvartha-paficaka”. 

8 Rep. Bh., 1894, p. 76. 

* For Baladeva’s doctrine see bf'luw in loco. ^ S.K., pp. 4, 22. 

« Vide Chand., 8.7.1. 



134 


DOCTRINES OF NIMBiBKA AND HIS FOLLOWERS 


non-sentiont. Again, the first four are eternal, — without beginning 
as well as without end, while the last, viz. karma, is without beginning, 
but has an end.^ 

I6vara is the Controller, while the last four, viz. the soul, etc., 
are the controlled. Among these latter again, the soul is the enjoyer, 
matter is the object enjoyed, time is the efficient cause of enjoyment 
fsinco the soul enjoys material objects in time).2 

It is strange that Harivyasadeva, though belonging to the school 
of Nimbarka, does not speak of the aprdkrta as the fifth category,^ 
as done by all the followers of Nimbarka, but substitutes karma in its 
place exactly after Baladeva. 

(«) Brahman. 

The Highest Reality or Brahman is, as usual, Lord Krsna or 
Hari. Ho is called Hari because a me^re remembrance of Him is 
enough to wash off all sins.^ 

The Lord is the abode of all auspicious qualities and free from 
the qualities of matter. But though the Lord appears to be both 
the attribute (guna) and the substratum of attributes (gunin) — i.e. 
as both knowledge and knower, bliss and blissful, etc. — yet really 
there is no difference between the substratum, tlu^ Lord and His 
attributes. Similarly, though H(' appears to have a body, yet there 
is really no difference between the soul, the Lord (dehin) and His 
body (deha). Thus, the Lord is one whole with no differences in Him, 
identical with His attributes and identical with His body. But 
although there is no real difference betwerui tlu^ Lord and His attributes 
and between the Lord and His body, yet th(*re is a conventional or 
natural one (vi^esa). The sen.se is that statements lik(‘ “ Be-ness (»xists 
(Sata satl), “Distinction is difference’’ (Bhedo bhinnah), “Time exi.sts 
always” (Kiilo sarvadii asti) are not usele.ss tautologous statements, 
but they are natural and conventional, conveying a very good .sen.se 


1 ^.K., p. 2. Cf. Brtladova, below. ^ Op. cit.^ p. 22. 

3 In i^loka 3 of D.S. Nimbarka .speaks of the “aprakfta” which is taken 
by all, except Harivyrisadev'a, to mean “what is not derived from prakfti**, but 
from a luminous .stuff, different from prakfti. Harivyasadeva takes it to mean 
the milla-prakrti, with tlie attributes of .sattva and the rest non-manifest, as 
contrasted from prakfti (“prakrta-rupam “) with the attributes of sattva, etc. 
manifest. S.K., pp. 14-16. 

* ^.K., p. 19. Sec above. 
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just like the statements “A jar exists**, etc. Here the distinction 
between ‘‘Be-ness’* and “existence**, “Distinction** and “differenci^**, 
etc. is due to “vi6esa** or conventional distinction and not to “bheda** 
or real distinction. In the very same manner, statements like “Know- 
ledge (Brahman) is knowor’*, etc. are very natural and yield a perfect 
sense and the difference between the Lord and His attributes, or 
between the Lord and His body, is a case of conv(‘ntion (vi§esa) and 
not of real diflFeronce (bheda). Vi^esa is not bluxla, but rather a 
representative of bheda, so to speak, accomplishing the task of bheda, 
viz. differentiation, without bringing about real difl’erence.^ 

This is a now point, not brought out by the ])revious writers 
of the sect, so far known. Here also Harivyasadeva is in ])(Tfect 
concordance with Baladeva.* 

Like Baladeva again, Hariv vilsadeva emphasises the inconceivable 
powers (acintya-j^akti) of the Lord. He jmints out that tin* Lord, 
though all-pervading, can yet abi(l(‘ within the lieart of imm, etc. 
through His inconceivable powers. ^ 

(/;) The cit. 

(i) Its nature., etc. 

The soul, he points out Iik(^ oMiers, is of th<» natun* of knowle(ig(' 
and a knower, an Ego, an active^ ag('nt, an enjoyer, a slave of the Lord, 
i.(*. ever under His control, <^t(*rnal, subj<'ct- to bon(iag(‘ and nOeas(‘, 
atomic in siz(% and infinite^ in nunil)er.^ 

Unlike Baladt'va, Hariv \ asa(h*va e\(<‘nds his above tloctriiu^ of 
vi^esa to the eas<‘ of the soul as \v<*ll, in onha* to show that there is 
no distinction betwe(ui th(‘ soiil and its (pialitavs, as in the cas<‘ of the 
Lord and His qualities, riu* distiiu'tion betvv('en tin* s(mj 1 and its 
qualities is due to convauitional difler<*n<*e or vif^(*sa and not to real 
dififeren(*e or bheda. Hi'iict^ it is that' tlu^ soul is both know'ledge 
and a knower.^ 

Like others, li«^ holds that there are broadlv two kinds of souls 
those in bondage and those that an' fnx? — with various sub-di visions.*' 

1 ^.K., pp. 9. 20 aarl 21. “ Virt<‘saAu hhi*«iopratu»i(lhib na hlii'dab ”, ‘de. 

2 Cf. BaUulova’s doctrmo of VitH'sa and his conmMjuent doctriiu* of tli»* 
identity of tho Lord and His attribute's and body. See below. 

3 ^.K., p. 7. Vido Baladeva, below. 

* Op. cit.t pp. 5-8. 

® Op. cii., p. 14. Cf. VMt.M. S<M' above. 


* Op. c%t., p. 1. 
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(ii) Criticism of the Advatta doctrine of the jiva. 

A . Criticism of Pratihimha-vdda. 

Ho criticises the Pratibimba-vada exactly after Puru^ottama. 
He points out that the statement that the soul is a reflection of 
Brahman is to be understood as denoting figuratively that it is 
dependent on Brahman just as the reflection is dependent on the 
object reflected.^ 

B. Criticism of Avaccheda-vdda, 

He hero follows Devacarya exactly .2 

(c) The acit. 

(i) Its nature^ etc. 

The acit, as pointed out above, is of three kinds, prakrti or matter, 
kala or time and karma or action.^ He accepts the usual Samkhya 
theory of creation.^ 

(ii) Criticism of the Advaita view ofthejagat. 

A . Criticism of Adhydsa-vdda, 

The doctrine that the world of plurality is falsely superimposed 
on Pure Consciousness or Brahman, just as blue colour is falsely 
superimposed on the sky and is sot aside by knowledge — is not tenable. 
Nothing can be supt^rimposed on what is not an object of knowledge. 
The blue colour can be attributed to the sky because the sky is an 
object of knowledge — but Brahman is never so, according to the 
Advaitins. Further, what kind of knowledge effects the negation 
hen^ — pure knowledge (suddha) or knowledge of particular objects 
(vrtti-rupa) ? Not the first, because it being eternal, there will be 
an eternal negation of adhyasa, i.o. there will be no cosmic illusion 
at all. Not the second, because if it be real, then Dualism must be 
admitted ; if it be unreal, then it cannot effect the negation. More- 
over, it can by no means be said tliat the cosmic illusion is due to 
ajfiana. Does tliis ajfiana inhere in Brahman or in the individual 
soul ? Brahman, who is pure and eternal consciousness, cannot 
evidently be the substratum of ajfiana. Nor can the soul be the 

* S.K,, pp. 6-0. Cf. V.R.M. See above. “ See above. 

3 ^.K., p. 221. ^ Op. cU., pp. 144ff. 
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substratum of ajnana, since it itself is due to the ajfiana.» Further, 
is ajnana real or unreal ? It cannot be real, for then it eaiuiot be 
set aside, and it cannot be unreal, because that will eontra<li(‘t such 
feelings I am ignorant’*, etc., which prove the existence of ajililna. 
If it be said that ajnana is neither real nor unreal, then wo point out 
that there is no proof of such an object which is nc'ithor nvil nor unri*al. 
A pot is real, a sky-flower is unreal, but we never know something 
which is both. Further, on the doctrine of strict dualism, there can 
be no teacher of that doctrine, for the teacher must eitlu'i* be awan^ 
of this truth or not. If he is awan^ of the truth that everything is 
Brahman, then evidently he cannot instruct his disciple wlio is identical 
with himself, and if he is not aware of this truth, he cannot evid(*ntly 
be a teacher.2 

(d) Relation between Brahman, the cit and the acit. 

Harivyasadeva criticises, firstly, the Advaita view, as shown 
above. Se<‘ondly, he criticis('s also the Vi^istadvaita view, viz. that 
the sentient and tlie non-sontient constitute the attributes and the 
body of the Lord, yet are different from Him, otlu'rwise tin* defects 
of the latter will pertain to the former, lb' points out against this 
view that there can be no n'al difb'rence betw(‘(*n the Lord and His 
qualities and body — as shown above— -and that it is nfti'r all un- 
necessary to take the sentient and the non-s('ntient to b(^ thi' body of 
the Lord, since everything, lading under His control and j)ervaded by 
Him, is of the form of Him.^ Thirdly, h(' criticis(*s the vi(*w that the 
Lord and the sentient and the non-sentient are nf)n*<liffen'nt , y<'t 
difiperent. Ho points out that if there be non-difb'rence between 
Brahman and the universe, the formc'r will be contain inabal by all 
the faults and defects of the latt(*r, and the latter will b(» (*ndow<Ml 
with all the supreme excelh'iices of the former.^ He conchnh's, 
therefore, that the real fact is that th<T(^ is an essential diffenmee 
between them, and takes Nimbarka as the n'presentative of pure 
Dualism.^ This, of course, is a strange assertion on the part 

1 Cf. ^rl. B., 1.1.1. Soo below under Punn?ottarrmj)raHad»i Vaujnava for 
further details. 

2 6.K., pp. 24ff. 8 Op. cit., p. 27. * Op. cxl., pp. 27fT. 

8 Op. cit., pp. 22fl. “Nimbarkasya duddhaip dvaitam ev&bhirnatam ”, 

p. 22. Vide also ^&nti-patha at the end of ^.K., p. 39: — 

“Brahnia satyaip jagat satyarp satyarp bhedara api bruvan. 

NimbArko Bhogavan vidbhih 8atyav&<ll nigodyate.” 
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of a follower of Nimbarka, seeing that Nimbarka himself never supported 
pure Dualism, but a doctrine of natural difforence-non-difference.i 

This goes to show that Harivyasadeva was deeply influenced 
by the Madhva and Caitanya schools of thought, as noted above also. 

(e) Mok§a. 

Bondage consists in turning one’s face away from the Lord 
(Bhagavad-bahir-mukha), while release consists in turning one’s 
face towards the Lord (Bhagavat-sanmukha).^ So long as the 
soul is averse to the Lord, it remains connected with matter, i.e. with 
two kinds of bodies — subtle and gross. The subtle body accompanies 
the soul from birth to birth, while the gross body is created anew at 
the beginning of each creation and destroyed again. But when the 
soul comes to have a real devotion for the Lord, it gets rid of both 
these kinds of bodies.^ 

There are two kinds of salvation — aisvaryyananda-i)radhana 
and s(ivananda-pradhana. 1'he former consists in enjoying the 
lordship, etc. given to the freed by the Lord, the latter consists in 
abiding in eternal bliss by serving the Lord alon(\ TIh^ former is 
desired by the devotees who d(vsiro to enjoy objects given by the Lord, 
the latter by those who desire the Lord and the Lord alom*. To 
them the service of the Lord is the source of the most supreme 1)1 iss 
and not a source of pain, etc. hh ordinary vservitudc^ is.^ 

Salvation may bo, again, (uther gradual (krama-inukti) or imme- 
diate (sadyomukti). This also is a new point brought out. Hari- 
vyasadeva points out that some devotees who pt^rform actions in a 
pure and unselfish spirit, first attain heaven, the Svarga-loka, and suc- 
cessively higher and higher regions, till they n^acli th(‘ high(\st, viz. 
the Satya-loka, the world of Brahma. Ther(», when their fett(us are 
completely broken, they, on the dissolution of that world, attain the 
Brahma-loka. This is krama-inukti. Soim^ devot(^es, on the other 
hand, have their fetters broken at once through devotion, and the 
practice of hearing and the rest, and their subtle bodies are at once 
destroyivl as a r(\sult and they go straight to the world of Brahman. 
This is sadyomukti. Both these kinds of devours have to travel 
through the path of gods (Deva-yana-pantha) ^ to reach the region 
of Brahman.^ 

1 See above. 2 S.K., pp. 7, 11. * Op. cit., p. 7. 

* Op. cU.f p. 13. ^ pp. 60-01 of tho thesis, Part 1. 

• S.K.. p. 12. Cf. Boladova, below. 
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(/) The SiDHANAS. 

1. The first essential prerequisite of salvation is sat-sanga or 
company of the good. By resorting to good and holy men, one 
desirous of salvation comes to realise the r(*al nature' of the human 
body and the soul. 

2. This knowledge gives rise to a fooling of humbleness (dainya) 
in him and destroys his pride of knowledge, richc's, etc. 

3. Then there arises in him an intense revtTeiu't* (6raddha) for 
the Lord Krena, and he desires to dedicate himse^lf comph'te'ly to Him 
(prapatti). 

4. This reverence for the Lord leads him to tlie^ravana, manana, 

etc. 

5. Thereupon, the Lord being pleasin^l with bis Inimbb'ness and 
reverence, takes pity on him and generates the s])irit of selt'-surreiuh'r 
in him. 

6. Finally, the grace of the Lord generatt's a suj)r(‘m<* demotion 
in him (bhakti), consisting in a sj)ecial lov(' for the LoriH and it leads 
to salvation. 

Thus: 8at-sahga-> Dainya and 0arva-hani~>8raddha and IVa- 
j)atti-pravrtti->^ravana, (^(•.-►Bhagavad-anugraha— >- Prapatti—^ 

Bhakti->Mukti.2 

Self-surrender has six ])arts.^ I)(‘VolJon, too, is ol two kinds 
vuz. pnuna-vd^esa-laksana, — which, as point ( hI out above. aris(‘s from 
the gra(*e of the Lord, and is tie* best kind of d«*votion and th(» Ix'st 
means, and sadhana-ruj)ika, which ari>es through r(‘sorting to the 
(fOod and the Holy, and tlirough the jiractict* of ^ravana and the* rest, 
l^his second kind of dc'v^otion leads to tim first an<l iN of tv\o kinds 
viz. vidhi-bhakti and ruci-bhakti.^ 1'he first kind of devotion (viz. 
prema-vi^wa-laksana) has five diflen'iit modes, viz. j^ianta, dasya, 
sakhya, vatsalya and aujjvalya or nnidhurvya, t ypnal examples of 
which are, respectively, th(‘ devotions of \ ilmadeva and otlutrs, 
Uddhava and others; ^ridama, Sudama and Arjuna, i-te.; Devaki, 
Vasudeva, etc. ; Ra<lha and others.^ This conception of tlu' five-fold 
rasas or sentiments is a lunv point, brought out. and di.stinctlv 
borrowed from the Caitanya school ol thought. 


1 Cf. the meaning of the word “bhakti” 
See above. 

2 6.K.. p. 37. 

* Cf. Bala^feva. See below. 


in Niiribarka and Puriwottama. 

3 Cf. V.H.M. See above. 
» S.K., p 37. 
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There are coi’tain things which prevent the attainment of the 
Lord, viz. the ten kinds of sins against the Name (namaparadha) 
and the thirty-two kinds of sins of Service (sevaparadha),^ and all 
these are to be avoided with care by one who desires salvation.^ 

We conclude, therefore, Harivyasadeva was deeply influenced 
by the Caitanya movement ^ and introduced many new ideas to his 
sect from that school of thought. 

IX. Puru^ottamaprasada Vais^ava I. 

(1) Life and date. 

Purusottamaprasada Vaisnava is reputed to be SvabhudevacSrya, 
the immediate disciple of Harivyasadeva and tliirty-secoiid after 
Nimbarka.^ This sc'cms to b(i supported by one of the opening verses 
in his work, where he says that he is making a collection of all scriptural 
truths in that work by means of the knowledge which he has gained 
through the grace of Harivyasadeva. ^ This suggests that ho was the 
immediate disciple of Harivyasadeva and directly instructed by him. 

Nothing, unfortunately, is known of his life and date. His work 
supplies evidence of his great scholarship. 

(2) WOKKS. 

He wrote a copious commentary, styled “6rutv-anta-kalpa-valli”, 
on Nimbarka’s “Savi^esa-nirvi^esa-^ri-Krena-stava-raja*’. 

(;i) Doctrine. 

The cliief merit of Purusottamaprasada is liis very elaborate and 
scholarly criticism of the Advaita view, witli which he seems to be 
concerned cliiefly. One cannot but be amazed at his wonderful 
power of subtle argumentation. As regards his general doctrine, he 


^ (’f. Baladova. Soo below. * S.K., p. 31). 

^ In our lint of preceptors, Harivyasadeva is second after Kcikivaka^mlrin 
an<l hence must have flourished after Caitanya. 

^ Preface to S.K., p. 0. 

^ ^.K.. Mohgala-patha, ^loka 6, p. 1 : — 

'‘l^rl-HarivyasadovScarya-karun&dabdha-buddhina. 

Vidiui^aTp kautukartham vai kriyate ^tra-saipgrahah.*’ 
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accepts the usual tenets of the sect and often refers us back to 
Purusottama,! Devacarya,* and Sundarabhatta.^ 

(a) Brahman, 

The Highest Reality— Brahman, Krsna and Hari— is an abode of 
all auspicious qualities and free from all inauspicious and material 
ones> The attributes and powers of the Lord are natural — parts and 
parcels of His very nature, and their denial, then^forcs amounts to a 
denial of the very nature of the l^ord. Qualities and j)owers may be of 
two kinds, natural and adventitious, e.g. the natural qualitit‘s of fire 
and water are heat and cold respectively, while tluur adventitious 
qualities are smoke and foam respectively. Now, we (‘an say that firi^ 
is without smoke, or that water is without foam, but wo can newer 
say that fire is not hot, or water is not cold. The sanu' is tlu^ cas(‘ 
here.® 

As for the rest of the cliaracteristies of tlu' Lord, Puru^ottama 
follows others exactly. He points out, exactly like Purusottama and 
others, that the Lord embodies Himself as various iru’arnations, yet 
Himself remains full.® The birth, work, quality, form and youth of 
the Lord are non-earthly.^ His birth m(‘ans His voluntary app('aranc(» 
on earth as the various incarnations throughout the various ages— 
viz. as Rama, Krsna, Nrsimha, etc. His works (‘onsist in His creation, 
maintenance and destruction of th(' Universe, th(‘ prot(‘ction of tlu' 
good and the annihilation of thc^ bad — the killing of Havana, J^i6upaln. 
etc., the playful devices in Vrndavana, tlu' st(‘aling of cn‘am, (^t(^. His 
qualities are knowhalge, etc. on the om* hand and afiection, (‘tc. on the 
other. His forms are the various forms assumed by Him aiid His 
youth is His beauty, grace and charm.® 

(/>) 71i( cii and the aril. 

There is no special section regarding the* nature, (‘tc, of the soul 
and the univ(‘rso in ‘*Sruty-anta-kalj>a-valli”. The main toj)ic lading 
the Lord — the soul and tlu^ universes are discussed h(‘re and tli(‘re only 
in connection with the discussions of the Lord’s natur(‘, qualities, (‘tc. 
He brings out no lunv point here, but exactly follows Purusottama.® 

1 E.g., 6.K., pp. 4, 16, 34, 128. 2 K.g., op. ctt., p 4i. 

3 E.g., op. cit., pp. 32, 42. * 6.K., pp. 13-14. * Op. ctt., p. 15. 

® Op. cit., p. 4. 7 Vide Gita, 4.9; 11.5. * 6.K., f). 34. 

• Op. cit., pp. 31, 37-38, 41, etc. Cf. V.R.M. tSoe above. 
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(c) Eeldttion between Brahman, the cit and the acit. 
Hero, also, he follows Purusottama exactly.^ 


(d) Mo1c§a. 

Here, also, no new point is brought out. 


(e) The sadhanas. 

Like Puiiisottama he speaks of five sadhanas, work, knowledge, 
etc. and defines thc^m exactly after him. 2 Like others ho efiiphasises 
the grace of the Lord as the direct cause of salvation.* He points out 
that the manifestation of the Lord’s grace is of two kinds— viz. 
sopadhika and nirupadhika. The first is the grace which descends on 
those who pray to the Lord for the sake of attaining relief from pain, 
etc. It is due to particular sadhanas resorted to by particular devotees 
wishing for particular ends, e.g. the manifestation of the Lord’s grace 
to Draupadi, Dhruva, etc. The second kind of manifestation happens 
in the case of those devotees who do not pray to the Lord for any 
particular end. It is due to the will of the Lord, as in the case of 
Prahlada, Uddhava and the rest. Hence it is that although a great 
many people see the Lord when Ho descends on earth as an incarnation, 
yet all of them do not become free, since they are not favoured by 
Him.-* 

(/) The destiny of man. 


Here Purusottama follows Nirnbarka exactly, viz.: — 

1 . The knowers go to the world of Brahman through the path 

of Gods, not to return. 

2. The })ious workers go to heaven, the world of the moon, 

through the path of F athers, to return once more. 

3. The sinners go to hell to suffer terrible suft'erings.* 


((/) Epistemology . 

Here, also, he follows Purusottama exactly.® 


1 ^.K., pp. 27, 30-32, oto. Vide V.R.M. See above. 

* Op, cit., p 119. Cf. V.K.M. See above. 

3 Op. cit., p. 142. ^ Op. cit., p. 38. 

* Op. ct<., pp. 132, 141ff. 8e© above. 

® Op. cit., pp. 91-94 Vide V.R.M. See above. 
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(i) Criticism of rival theories regarding Brahman. 

(^) Criticism of Nirvi^e.^a-vdda. 

Brahman cannot bt' pure distinctionless knowled^rt^, for tluMo 
are numerous passages in Scripture which d(‘signati‘ Brahman as 
possessed of attributes. It cannot be said that the texts which 
designate Him as attributes are of ji greater force than those wliich 
do dot, for then we have to admit that the text “ Non-ex ist (‘nee alone 
was in the beginning” (Tait., 2.7) is of a gn^ater force than tin* text 
‘‘Existence alone was in the h(‘ginning” (Ohand., ().2.1). Moreover, 
the nirguna-texts do not conduce to salvation, (\g. the tt‘xt “When 
the seer sees the Golden Person”, etc. (Mund., 3.1.3) showf> that tlu' 
saguna-texts lead to salvation. The text “Saksi c(‘ta kiwala nirgui^a” 
(6vet., 6.11) does not deny any and (*v(‘ry quality to tin* Lord, hiit 
particular qualities only, viz. matcTial and (‘arthly qualities. If it be 
objected that the above t(‘xt deniiss all qualities in g(‘neral and not 
particular qualiti(\s only, then W(* point out that g(‘neral stat(*ments 
are oftem nuKlified by j)articula.r statcumuits, (\g. tht* g<‘ji(‘ial slat(*m(‘nt 
‘‘One should sacrifice animals” n^ally unmans ‘‘Om‘ should sacrifice 
goats”. So is the case h(T(*. And, if tlu' t('xt does really deny aiiv 
and every quality to th(^ Lord, then how arc you to explain th(^ 
term “saksi”, for “saksi” means one* who s(‘(‘s, i.e. one who is th(‘ 
substratum of the quality of knowledg<> and according to the Advaitins, 
Brahman is not so.i 

Also why should Scrii)tun‘ first ascrilx' various qualities to 
Brahman with gr(‘at care, and then d(‘n\ any and every (piality to 
Him, thereby contradicting itself and behaving like a mad man i 
Further, if Brahman be absolutely fnu* from distinctions, He cannot 
Ik‘ the obj(‘ct of Vialaiitic discussions even, and this being so, Scrijdure 
b(H*om(‘s m(‘aningl(*ss.2 

Also, if th(‘ qualities of the not-sc*lf are to In* fals(‘ly sufierimposed 
on the self, th(*n tlu* latter must of necessity bci poss(‘ss<‘d ot some 
qualities which leads it to be mistaken for the non-self, ancl Koin(5 
again which leads it to be recognised in its n'al character ^ 

1 S.K., pp. 53-54. 

2 Op. cU.f p. 54. Soe above for furtbor Uettiils. 

s Op. ct/., p. 55. Soe KojiavakAsmlnn at)ove. 
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Finally, what is the proof of such a Brahman, devoid of all * 
distinctions ? Neither perception, nor inference, nor even word which 
expresses a quality or an action or a universal. So we conclude that 
Brahman cannot be devoid of distinctions. ^ 

(J5) Criticism of Aprameya-vdda. 

Here he repeats the argument of Purusottama, viz. : — 

Whatever is outside the sphere of all knowledge is tuccha, like 
the sky-flower, , 

Brahman is outside the sphere of all knowledge, 

Therefore Brahman is t|pccha.2 

(C) Criticism of Adhydsa-vada, 

The view that ajfiana is illusorily superimposed on Brahman 
is absolutely untenable, for the very existence of ajfiana is untenable. 

Thus, first, what is the fi^raya or substratum of ajfiana, — pure 
consciousness, i.e. Brahman; the omniscient, i.e. I6vara; or the 
individual soul? It cannot be said that pure consciousness is the 
substratum ofajfiSna, because just as light and darkness cannot 
co-exist, so knowledge and nescience, being mutually exclusive, cannot 
co-exist. AjfiSna is that which is put to an end by knowledge, but if 
the two may co-exist, then it cannot be said that knowledge contradicts 
ajfiftna and this amounts to a denial of the very nature of knowledge. 
This difficulty is not removed if it be pointed out that ajfiana, though 
not contradicted by pure knowledge, is negatived by vrtti-jfiana or 
knowledge of particular objects, — for according to the Advaitins, vrtti- 
jfiana, because of being due to the antahkarana, or the internal organ, 
is not real knowledge, but figurative, and what is aupacSrika can never 
accomplish what the real object dot\s, e.g. if wo say “The sacrificial 
post is the 8un*^ then evidently the sacrificial post, the figurative sun, 
can never remove darkness as the real sun can do. Also, if knowledge 
be not opposed to ajfiana, then it fiiust cease to bo jfiana and be non- 
sentient like pots, etc. The fact is that jfifina and ajfiana are mutually 
opposed and hence the latter can never inhere in the former.* 


1 ^.K., p. 55, See under Purusottama above for details. 
* Op. oil., p. 55. See V.R.M. See above, 
s Op. oil., p. 111. 
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It may be urg^ here that just as the owl is in complete darkness 
in of fbe sun s bright rays all around, there being no opposition 
bet^n the sunlight which is real and the darkness experienced by 
the owl, which is unreal, so there is no opposition between the real 
jfi&na and the unreal ajiii,na so that the one may be the substratum 
of the other. To this we reply : Although the sunlight is not opposed 
to unreal darkness, yet there is real darkness too besides this unreal 
darkness and it is opposed to this real darkness. Hence although the 
sunlight may be the substratum of one kind of darkness, viz. unreal 
darkness, yet it is actually opposed to real darkness, and so its being 
the substratum of unreal darkness does not contradict its real nature 
as opposed to darkness. But in the case under hand there is no other 
real ajfiana, opposed to jfiana, and hence if jfi&na be not opposed to 
this ajfiana, we have to say that jfiana is not opposed to ajfi&na at all. 
Further, the Advaitins cannot say that ajfi&na is unreal, for in that 
case the individual soul, which is really of the form of bliss, must be 
said to be subject to unreal miseries only, while the fact is that pains, 
miseries, etc. of the soul are very real, so long as its bondage continues. 
Further, perceptions like “I am ignorant” — which prove the existence 
of real ajfiana — must be regarded as false on this view. If it be urged 
that no harm is done if the perception am ignorant” be taken as 
false, since this perception, like other perceptions: ”I am fat”, etc, 
is after all nothing but a falw perception,^ brought about by the false 
superimposition of the body on the soul or of the ahamk&ra on the 
consciousness, the substratum of ajfi&na, — ^then we point out that the 
very allegation of the falsity of the perception am ignorant” 
presupposes consciousness as the siib$traium of ajMna , — the point we 
are disputing about. Also the perception am ignorant” cannot be 
false, being not due to do^as (as any illusory perception is).^ 

Finally, is the ajfi&na of the pure consciousness natural or due to 
limiting adjuncts ? If the former, then like its other natural qualities 
of bliss, etc. it can never be negated. If the latter, then what is the 
limiting adjunct here.? If the ajfi&na be such an adjunct, then there 
will arise a logical fallacy, since ajfi&na cannot itself be its own adjunct. 
If, again, aomething else be the limiting adjunct, then there will arise 
another logical fallacy or arguing in a circle, for this something else 
is due to ajfi&na (all duality being due to ajfi&na) and ajfi&na itself is 
due to that something else (which is its limiting adjunct).* 

I Ik., p. 112. 

lO 


* Op. eil., p. 114. 
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Hence, the view that pure consciousness is the substratum of 
ajhana cannot be maintained in any way. 

The omniscient l6vara too cannot be the substratum of ajMna. 
To say that the omniscient is the substratum of ajhana is just as 
absurd as to say that the sun is the substratum of darkness. It may 
be argued that omniscience itself is due to avidya, whether it means 
being a knowor (pramatrtva), since the self is never a knower, but pure 
knowledge; or it means knowing one’s own nature (svarupa-jfLapti), 
since the real nature of the self which is absolutely unassociated can 
become an object of knowledge, only through avidya. In answer, we 
point out that to say that the Omniscient Being is a product of ajnana 
is to talk like a man without sense, since only one who is devoid of all 
avidya can ever be an Omniscient Being. Also, the qualities of being 
a knowor (pramatrtva) and self-knowledge (savrupa-jfiapti) are never 
based on avidya. To say that the self is unassociated simply moans 
that it is not touched by any faults and not that it is never an 
object of knowledge. 1 

If it be said that even if there can be no connection of I^vara with 
avidya, yet there may very well be connection betwec^n Kvara and 
Maya, the latter being the lilopakarana or an implement of sport of 
the former, — then we ask: What exactly is meant by the term ‘maya’ 
here ? Does it mean a particular kind of ajnana, or a particular kind 
of power belonging to gods and the rest of creating fire, water and 
other real objects, without the aid of external impltmu^nts, or the 
power of a magician to show non-existing objects ? Not the first, 
because as ajnana in general is not possible in Isvani — as shown 
above, — no particular kind of ajnana can be possible in Him, and 
ajnana is luwer seen to be an implement of sport. Nor the second, 
for that goes against the Adv^aita view and supports ours. Nor the 
third, because there btdng no souls to be deluded, no deluding is possible. 
Further, if this power be true, then there will be no Non-dualism ; if 
imagined by the soul, then it will cease to delude it; if imagined by 
lAvara, then l4vara will be subject to ajnana.* 

Finally, the soul cannot bo the substratum of ajhana, because it 
itself is due to ajftana.* 

Hence, ajhana has no a4raya or substratum. 


1 a.K., p. U4. 
5 Op. cit. 
ton 


* Op. cU.^ p. 1 14. 
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Secondly, there is no vi§aya or object of ajfiAna. It may bo said 
that pure consciousness alone can be the object of ajhana, since every- 
thing else is itself due to ajhana and is non-sentient and as such non- 
manifest, so that it cannot again be veiled up by ajfi&na, i.e. be its 
object. Here we ask: What exactly is meant by this veiling up of the 
pure consciousness ? Does it mean the disappearance or lopa of the 
self-manifested nature of Brahman, or its non-origin or anutpatti ( 
Neither, — because what is over-existent can never have loi)a or anut • 
patti. Also, if there be no manifestation of Brahman, there can Ix' no 
manifestation of anytliing else. It cannot be said that this veiling 
up of Brahman means that Brahman, though having manifestation, 
is not connected with any object, for (according to the Advaitins) 
pure consciousness does not refer to any object. It t’annot be said 
that this veiling up of Brahman means any hindrame to the act (»t 
manifestation, bc^causo (according to the Advaitins) there is nothing 
besides pure consciousness, so that th(‘re can be no obstaeb\ It 
cannot bo said that the veiling up of Brahman means having sucli 
perceptions like “Brahman is not”, “Brahman do(*s not manifest 
Himself”, because whether such perceptions b(‘ ns'ognitions or imav 
affirmations, in either cases such percepts an* the re, suit of tJu‘ v(*iling 
up of Brahman and cannot, tlu^refore, be tlu‘ nnise of the veiling uj) of 
Brahman. On this view, sinc(^ tluTc is no p(Mv<‘ptionN, etc. during 
deep sleep, then^ must bo abs(‘ne(‘ of v(‘iling during that p(‘ri(Kl. It 
cannot bo said that tli(^ veiling up of Jiraliman means tin* absiniee of 
such perceptions: “Brahman is”, “Braliman manifests itself”, etc., 
for if such perceptions be recognitions, tln n at pn sent th<* individual 
soul has the recognition of its own nature and tlierefori* the ris'ognition 
of Brahman (the soul being identical witli Brahman), and as such there 
can be no veiling up of Brahman during the stat.^ of mundane c‘xistence. 
On the other hand, then‘ is no recognition of Brahman during the state 
of salvation (the soul being not a pen-eiver during salvation according 
to the Advaitins), and no withdraN\al of tin* veil. It, again, such 
perceptions bo simple affirmations, th(*n also, the fived soul not being 
a porceiver. Brahman must continm* to be veiled during salvation as 
well. It cannot be said that the veiling up of Brahman means such 
perceptions like “Brahman exists” and absence of such iierceptioiis 
like “Brahman does not exist”, for these perceptions themwdves are 
the result of the veUing up of Brahman (since according to the Advaitins 
the soul is not really a perceiver, but appears to be so through 
illusory superimposition). It cannot be said that the manifestation of 
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Brahman is real, while His non-manifestation is non-real, being brought 
about by ajfiSna which is mithya and hence both manifestation and 
non-manifestation of Brahman are possible, there being no opposition 
between the trueunanifestation and the false non-manifestation, — ^for 
(widontly the two are opposed, or the one (viz. manifestation) cannot 
negate the other (viz. non-manifestation). It cannot be said also that 
the self-manifested Being is one who, though not knowable, is yet 
perceived to bo free from all contradictions, and that the veiling up of 
this self-manifested being means the pragabhava^ of that freedom from 
contradiction, — for Brahman is free from all contradictions right from 
the very beginning and cannot therefore become so after the removal 
of any veil or ajnana. Also, during the state of mundane existence 
there is only pragabhava of this manifestation or perception of Brahman 
as free from all contradictions, but during the state of salvation, there 
is an absolute destruction of it, since the freed soul is never a per- 
ceiver according to the Advaitins. But is it not absolutely absurd 
to say that there is no non- veiling of Brahman during salvation even ? 
Also, the pot, inside which a lamp has been put, does not really destroy 
the light of the lamp, but simply covers it up from some one 
else. Similarly, the Advaita doctrine is that ajfiana does not really 
destroy the manifestation of Brahman, but simply veils it up for the 
time being. But to veil it up means to veil it up from some one else, 
and who is that some one from whom ajfiana veils Brahman? It 
cannot be the individual soul, for it itself is duo to the veiling up of 
Brahman by ajfiana. 

Thus we conclude that the notion of the veiling up of Brahman by 
ajfiana cannot be logically defined and hence that pure consciousness 
cannot bo the object or vi^aya of ajfi&na.^ 

Nor can the soul’s distinction from the body, etc., the soul’s not 
being an enjoyer, etc., and non-distinction of Brahman, absence of a 
second, or the soul which is one without a second, can bo the visaya or 
object of ajfiana, — for if these be merely of the nature of the soul, 
then, as shown above, they can never bo the object of ajfiana; if they 
be different from the soul, then there will be no Non-dualism, as 
held by the Advaitins ; and if they be due to ajfiana, then there will 
arise the logical fallacy of mutual dependence. It cannot be said that 
although they are identic^kl with the soul, the self-manifested, yet they 


' The pr&gabhava of an object is its non-existence prior to its actual existence. 
* Ik., pp. 116-118. 
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can remain veiled, due to their imaginary difference from it,— for as 
shown above, this imaginary difference itself is not possible witliout the 
prior veiling up of Brahman. i 

Hence we conclude that ajnana han no vmya or objtK t. 

Thirdly, it cannot be said that ajnana is something imagintMl, for 
there is no one to imagine it. Thus, Brahman cannot be the imagiiKM 
here, because Brahman, according to the Advaitins, is inactive and 
therefore cannot do anything. Further, in that cast^, Brahman, tJie 
imaginer, being permanent, the imagination itself must be so, i.e. 
ajnana must be permanent, so that no salvation would h(‘ (wct possible. 
Nor can ajfiana itself be the imaginer here, for om^ cannot imagine 
one’s own self. Further, ajfiana too is inactive* lik(‘ Brahman and 
therefore cannot be an imaginer. Nor can Brahman and ajftAna 
together bo the imaginer hero, bc^cause that will h‘a(l to tlu‘ logical 
fallacy of mutual dependence. Nor can someone else he tlu^ imagim'r 
here, for there is nothing else, according to the Advaitins, lavsidt^*. 
those two. And, if the existenc(^ of another ajnana hi* admitted as tin* 
imaginer of ajfiana, then that ajnana will ikmhI another ajhana as its 
imaginer, and that another and so on to infinity. TInis, th(‘re can he 
no imagination of ajfiana and hence no e.xisteiiei* of ajnana 2 

Fourthly, ajnana cannot hi* said to he mithya, for no logical 
definition of ‘mithyatva’ is possihle. It cannot he said that the 
mithya is what is separated from thi* real or the sat. — for a real object 
itself is separated from a different real object and must heeoine mitliya 
on tliis definition. It cannot be said that the mithya is what is not the 
locus of the quality of existenei* or sattva,' — for then Brahman wlio, 
according to the Advaitins, is not the substratum of any quality, 
must become mithya. It cannot he said that mithya is what is not 
the object of any pramana, or means of knowledge, for the mithya 
silver is an object of knowledge, viz. “This is a nacre and not a silver 
It cannot bo sivid that the mithya is what is never the direct object of 
any positive knowledge (and not of the negativi' roundabout know'ledg«» 
as quoted above), — for the world, which is mithya according to the 
Advaitins, is the object of jmsitive knowledge. It cannot he said the 
mithya is what is without exisU?ncc», for what is without existence can 
never bo perceived, as the mithya world is. It cannot hi* said that the 
mithya is what is an object of error, for Brahman, as the locus of error, 
is the object of error. It cannot be said that the mithya is what is the 


» Ik., p. lis. 


* Op. ri/.. p|>. 5/5-AO. 
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object of that knowledge which corrects an illusion (badhaka-jfiana» 
viz. “This is a nacre and not a silver”), — ^for Brahman is the object of 
such a knowledge. It cannot be said that the mithya is what is 
capable of being negated by knowledge, — for a prior piece of knowledge 
may very wall be set aside by a later piece of knowledge, but that does 
not mean that the former is mithya. It cannot be said that the 
mithya is what is absolutely absent from the substratum to which it is 
(fals(^ly) attributed, — for the absolute absence of an attributed, i.e. 
unreal, connection is different from that of a non-attributed, i.e. real 
one. Finally, it cannot be said that the mithya is avidya or an effect 
of avidya, for the distinction between Brahman and the individual 
soul, for examf)le, is mithya, according to the Advaitins, yet is not an 
effect of avidya, being boginningless or anadi. 

Hence wo conclude that no definition of mithyatva is possible.^ 
Also, what is the proof of mithyatva ? Not perception, for one 
ca!i p(‘rceive only what is pre.s(mt and near at hand and not what is 
negated in the past, present and future (as avidya is according to the 
Advaitins). Nor inference, because inference is based on perception; 
nor, finally, Scriptur(% because none would admit that Scripture is 
conc(‘rn^‘d with (‘stablishing ajfiana.2 

'riius, tIuTo is neither any definition nor any proof of mithyatva. 
Hence, ajnana cannot be .said to be mithya. 

Fifthly, what exactly is meant by the term “ajnana” ? What is 
the meaning of the prefix “nafi” here? There are six possible 
mtninings of tin* prefix “nan”, — viz. tat-sadrAya or similarity; tad- 
abhava or absence; tadanyatva or otherness; tad-alpatii or littleness; 
aprasastya or worthlessness; and virodha or contradiction. Now, it 
cannot be said that ajftana is what is similar to knowledge. Two things 
ar(‘ said to b‘» similar, when though different, they possc^ss many 
similar qualititvs, (*.g, “ .^brahmana Ksatriya” means a Ksatriya who is 
similar to a Brahmiina in many qualities. But ajfiana does not 
possess any quality or property of jiiana. It cannot be said that ajfiana 
is the abseiUM' of jiiana, for if ajfiana be something non-existence then 
evidently, it cannot be a cause. It cannot bo said that ajnana is other 
than jiiana, for that implies difference, just as the expression 
“ Abrahmana ^udra ” implies a iSudra who is different from a Brahmana, 
and in that ease there will be two realities — jiiana and ajfi&na and no 
Non-dualism. It cannot be said that ajfiana is little knowledge, for 


1 Ik., p. 56. 
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then it will fall under the category of jfiana, a little knowledge being 
knowledge all the same, just as the word “Anudarl kanya’* means a 
girl who has a belly, though a small one. It cannot be said that 
ajfiana means worthless knowledge, for then too it will fall under the 
category of jnana, just as the word “apaijdita’* means one who is a 
pandita, though not a good one. Finally, it cannot be said that 
ajfiana is opposed to jnana, for just as the word **a8ura” means oiu^ 
who is opposed to the Suras (or gods), so here too, jfiana and ajfiana 
must be on a par with each other and co-exist, — which is not admitted. 

Thus we conclude that no etymological meaning of tlu' U‘rm 
'‘ajfiana** is possible. i 

Thus we find that no substratum, object, imaginer and etymo- 
logical meaning of ajfiana are possible. Hence the v(*ry existcmco of 
ajfiana is not tenable.^ 

And if there can be an ajfiana, there can he no adhyasa or super- 
imposition of ajfiana on Brahman. ^ 

Further, is that on which ajfiana is superimposc^d (i.e. the 
adhisthana) of the nature of knowUxlge and opj)osed to ajfi&na and 
not opposed to it ? It cannot bi* oj)pos(Hi to ajfiana, for then^ can be 
no mutual suporim])osition or adhyasa betwcsai two oppost^l tilings, 
(\g. a silver is falsely su])erimpos(Hl on a nacns to which it is similar, 
and not on a rope to which it is oppo.s(*d.^ It also cannot be non- 
oppasod to ajfiana, for then there can evidcuitly la* no cessation of 
ajfiana. Also to say that jfiana is not opposisl to ajfiana is, as pointcsl 
out above, simply ridiculous. It cannot lu* .said that although svarupa- 
jfiana or knowledge of the s(‘If, is not oppo.scd to ajfiana, yet pramai.m- 
janyajnana, i.e. vrtti-jfiana or knowI(*dge gained through perc(»ption, 
etc., is opposed to ajfiana and iK^gati^s it, for then jfiana and ajfiana 
will come to be concerned with different objects. Thus, what is tlu^ 
object of this vrtti-jfiana ? Is it pur<» Brahman or (pialifi<*d Brahman ? 
Not the first, for the Advaitins do not admit that Brahman is ev(T th<» 
object of vrtti-jfiana. Nor the second, for th(*n, as poinf <*d out abovf», 
jfiana and ajfiana will be concerned with diff<*rcnt obj(5cts, and then*- 
fore the former will not be able to n(»gate th<^ lattfT. Thus, the 
ajfiana regarding a pillar cannot be nunovfnl by jfiana r(‘garding a pot. 


1 6.K., pp. 4-5. 

* Seo below “CritioiKin of Pratibimba-viUIa ’* for further enticmniH, vi*. 
that no definition and proof of ajfiana too are posMible. 

» S.K.. p. 56. 
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but only by jflana regarding the pillar. Similarly, the jMna regarding 
qualified Brahman cannot negate the ajfiana regarding pure Brahman. 
Thus we conclude that Brahman cannot be the substratum of the 
superimposition. 1 

Further, if ajnana be superimposed on Brahman, then does it 
veil the very nature of Brahman or His qualities? Not the first, 
for then the entire universe will be dark; nor the second, because 
Brahman has no qualities according to the Advaitins. It cannot be 
said that although Brahman is devoid of qualities, yet ajfiana may 
very well veil the bliss-portion of Brahman, while the knowledge- 
and the existence-portions remain unveiled so that the world does not 
become dark, — ^for the Advaitins do not admit of any qualities, like 
bliss, etc. Nor can it be said that bliss, etc. are not qualities of 
Brahman, but portions of His very nature, — ^for Brahman, the form- 
less, can have no parts. If He does, then He will be mithya like pots 
and the rest who possess parts. Thus we conclude that there can bo 
no superimposition of ajfiana on Brahman, i.e. Brahman cannot be 
the substratum of adhyasa.^ 

Farther, Brahman being absolutely devoid of qualities and 
distinctions cannot be the substratum of adhyasa, for such a sub- 
stratum, as shown above, ^ must have certain qualities which leads, 
on the one hand, to the superimposition and on the other, negates it, 
and Brahman, according to the Advaitins, is absolutely devoid of 
qualities.^ 

Further, is the nature of pure Brahman veiled by ajfiana or 
not? Not the first, for then Brahman cannot be the substratum; 
nor the second, for then there being the manifestation of the very 
nature of Brahman, there can bo no adhyasa.^ 

Thus we conclude that Brahman cannot be the substratum of 
adhya^. And hence there can be no substratum of adhyasa at all, 
because, according to the Advaitins, there is nothing besides Brahman. 
Hence, there being no substratum of adhyasa, the adhy&sa itself is 
not possible. 

Finally, there is no one who can superimpose or falsely attribute 
ajfi&na on Brahman. Attribution always implies one who attributes, 
but neither Brahman, nor ajfiana, nor someone else can do so. Hence 
there being no one to effect the adhyasa, adhyasa itself is not possible.® 


1 S.K.. p. 67. 

♦ ^.K., pp. 57.58. 
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Thus, w© find that there can be no adhySisa — or superim position — 
of ajnana on Brahman, because the very existence of ajflana, which is 
superimposed, is not possible, because no substratimi of the super- 
imposition is possible, and because no effector of the superim position 
is possible. 

(D) Criticism of the Advaita vieu- that Brahman i\s th( 
Updddna-kdrana of the world. 

Our view is of course that Braliuian is both the material and 
nimitta, efficient, cause of the world. But consistently with th(‘ir 
views, the Advaitins cannot hold that Brahman is the material caust^ 
of the world, — for what exactly do they mean wh«*n they call Brahman 
the material cause ? It may be said that just as two threads, twisted 
together, are the cause of a rope, so Brahman is the mateiial cause of 
the world as qualified by maya, or as possessed of the power of m&y&, 
or as the substratum of maya.^ On the first view, just as two threads 
are the cause of the rope, so Brahman and maya together are the 
material cause of the world, while Braliman Himself, not asso('iat<Hl 
with maya, is changeless. On the s(‘cond view, Brahman is the cause 
through the contamination of maya, whil<‘ Brahman, not so con- 
taminated, is changel(‘ss. On the third view, just as tie* fibn* is the 
material cause of a pH‘C(‘ of cloth througli tlic tlinNid, so Brahman is 
the material cause of tlu* world through maya, whih* Bralnuan willuml 
maya is ehangeh^ss. 

To this W(^ repiv: The first view is unt<*nabl(?, tor just as both the 
threads have to undergo transformation in order t() j)r»>du<*e the rop<*, 
so both Brahman and maya must 1 m* transformed into the form *)f the 
world, so that Brahman cannot be said to be changeless. Also, it 
Brahman, the real, b(* the material cauM* of tlu^ world, tie* woihl too 
must be real, just as a j)iece of cloth, made of white and not white- 
threads, is wliite. It cannot be* said that the* weirld may be* argue*d to 
be real, only if its mate‘rial cause* is solely ival. anei not a mixtures of 
the real (Brahman) and the' unreal (maya), ~-fe)r in that ease*, tlu' world 
which is anirvacaniya, according to the Advaiti!l^. must have* a Hole*h 
anirvacaniya cause, but theue* is no such thing as an anirvaeanlya 
material cause*. 

The second view also is untenaijie. If Braliman be the caust!, 
when in contact with maya, then He must be like clay, etc., which 

1 M&y&-vidLStha, or mayfi Aakti-vat, or inu^aArayA. 
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are also causes. Also, if it be held that Brahman, as contaminated by 
maya, undergoes a real transformation, then evidently the world can- 
not be said to be a vivarta or illusory transformation. If it be said 
that the world is a real transformation of Brahman, contaminated by 
maya, while it is an illusory transformation of the pure Brahman, 
then we point out that in that case there must be attributed changes 
in the pure Brahman, and what is really changeless can have no 
attributed changes even. 

The third view also is untenable. We find that the fibre is the 
material cause of the thread and the thread again is the material cause 
of the cloth, and in this way alone the fibre is the material cause of the 
cloth through the thread. But this does not evidently hold good in 
the case of Brahman and maya, for Brahman is not the material 
cause of maya, as the fibre is of the thread, so that it cannot be said 
that Brahman is th(^ material cause of the world through maya. It 
cannot be said that Brahman is the material cause of maya in the 
sfuise of IxMiig the substratum of the cosmic illusion, for that Brahman 
cannot !>(» such a substratum has already been shown, ^ and further, 
it is not possible to define a material cause* as being the substratum 
of (MTor, for clay, (*tc., which are material causes, are not so, while 
nacre, etc., which are so, are not material causes. 2 

The same arguments go to refute the view that vivarta means 
assuming anotlua* unn^al form, parinama means assuming anotluT real 
form, wliih* upadauatva (or being the material cause) means assuming 
anotlier form (real or unreal) and hence Brahman can bo the material 
cause in thf* sense of having illusory tran.sformation, while ajnana too 
is th(* material cause* as having r(*al transformation. The Advaitins 
theinselv(*s hold that what is mithya must have a mithya material 
causey for if the* cause be real, the effect must also bo so, and hence 
the Advaitins theins(*lves d(‘ny that thi/real can have any unreal form, 
since this w<»uld imply the discarding of the very nature of the real. 
Hence tlu* (‘onclusion (‘annot but bo that the real Brahman can have 
no vivarta, or unreal form. Also, if Brahman wen^ to assume an 
unreal form, then Brahman, as pointed out many times before,* must 
possess certain (pialitie.s which leads Him to assume (i.e. be mistaken 
jvs) that particular unreal form, instead of any other. But Brahman 
has no qualities according to the Advaitins. Hence the world cannot 
be an illusory transformation of Brahman. Nor is the world a real 


* See above. 
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transformation of ajMna. Parinama means a real transformation 
into a real object, as the parinama of a lump of clay into a pot. But 
an unreal object (which the world is according to the Advaitins) does 
not imply any parinama, e.g. an illusory silver dot's not.^ 

Thus we find that Brahman cannot be the material cause of the 
world on the Advaita doctrine. The Advaitins cannot get out of the 
difficulty by pointing out that maya is the material cause, I^vara is 
the efficient cause and Brahman is the substratum, because' according 
to the Advaitins also, the material cause and tlu^ efficient causes of the 
world are identical . 2 Here our author follows Ke^avaka^mlrin * 

(E) Criticism of the Advaita doctrine of I Mara. 

It cannot be said that Isv^ara is Brahman, limit«'d by may&.* 
for then I^vara, being subject to ignorance and illusion, cannot be said 
to be omniscient. To say that one who is associatc'd with maya is 
omniscient is as absurd as to say that th(‘ blind is 'lotus-tycd’.*^ 

Also, according to the* Advaitins, Isvara or mayadimibsl <‘on- 
sciousness is the creator of th(‘ world an<l not- Brahman or pun* con- 
sciousness. Now, in what exactly do(‘s li^vara’s crcatorsliip consist ? 
Is liivara a creator in th(‘ s(*ns<‘ of being a locus, like a nacn*; or in the* 
s(*ns(* of being the ])(‘rc(*iv'(‘r of tin* adhyasa or falsi* sujicrimposition 
like a mistaken person; or in the sense of being a deluder, like a 
magician; or in the smise of acting with a definite inte ntion to produce 
a definite effect by means of ])erceivabl(* implements like a potter? 
Not the first, for evidently creatorship doi*s not mean passively being 
a locus only, but the cri'ator must essentiall\ be active. Scripture 
bears testimony to thi* fact that the creator of names and foims 
resolves to be many®; but can one re.solve to be something false? 
Hence, why should Isvara voluntarily wish to bi* something false ? 
Hence not the sin-ond, for why should Isvara voluntarily wish to sie 
an illusion? A person under an illusion <1 (m»s not rohnUarily sis' the 
illusory object, because for the time being he is perfectly certain that 
what he is perceiving is true. Not the third, since then* being at that 
time no individual soul to be deluded, Isvara cannot be a deluder. 
Also, Scripture tidls us, as pointcnl out above, that the cri'ator, prior 
to creating the world, formed the resolve: l><*t me evolve (i.e. 
create) names and forms” (Chand., 6.3.2), but a magician m'ver n^solves 


* Op. rit., p. 60. 
s ^.K., p. 60. 
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“Let me creaie'\ but only that “Let me show kings, etc/'. Nor^ 
finally, the fourth, for in that case the world cannot be false. A 
potter never creates an imaginary pot, but always a real one. An 
imaginary object can never be created, whether by a non-mistakon 
person, or by a mistaken.^ 

Thus, we conclude that the Advaita view of I§vara is absolutely 
untenable. 

(F) Griticiam of the Advaita interpretation of the text 
“ Ekamevddvitiyam ”. 

In the celebrated text “ Ekamevadvitiyam " (Chand., 6.2.1), the 
word “eka" (=s one) means that the Lord is absolutely independent, 
while the term “advitiya” (= without a second) means that the 
Lord has nothing equal to or superi< r to Himself, i.e. whatever there 
is besides the Lord is absolutely dependent on the Lord. Thus, 
even the qualities and powers, etc. of the Lord are not independent, 
but depend on the Lord, Who is their very essence.* 

Or, an alternative explanation may be offered, viz.: The term 
“e^ka" denies that sentient beings (i.e. the souls) are independent; 
the term “advitlya" denies that non-sentient objects (i.e. the world, 
etc.) are independent; while the t(U‘m “eva" denies that the own 
qualities of the Lord are independent. Thus, the text means that the 
cit, the acit and the svagata-dharmas of the Lord, being of the (essence 
of the Lord, are non-distinct from Him. In this sense alone the 
Lord is one and without a second.* 

According to the Advaitins, however, the above text denies 
three kinds of differences to Brahman, viz. sajatiya or diftbrence from 
the sentient; vijatiya or difference from the non-sentient; and svagata 
or difference from His own qualities and powers. But tliis view is 
absolutely untenable. Here the term “eva" do(\s not imply any 
discrimination from something else, e.g. the expression “iSankham- 
piindii eva" means that the conch-shell is white and does not deny 
the connection of tlie conch-.shell with anything else. Similarly the 
expression “Partha eva dhaiuirdharah “ means that Partha is a 
warrior with bow in hands, but does not deny his connection with 
sometliing else. Hence, the expression “Ekam eva advitlyam”^ 

1 S.K., pp. aO-Hl. * Op. cU.y p. Ki. * op. cU., p. 17. 
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means simply that the Sat is eka and advitlya and not that the Sat 
has no connection with anything else. Further, if the term “ad\itlya” 
implies the absence of a second, then the term “oka** becomes a men^ 
superfluity. Hence it cannot be said that the term “agr(‘*’ implies 
time and the term “dvitiya** implies an object, as according to the 
Advaitins nothing besides Brahman ever exists in the pres(*nt, never 
did so in the past and will never do so in the future. That is, if 
Brahman be always without a second, then there is no senst' in saying 
that He was so in the beginning (agre). Further, if the term “advitlya** 
does not deny the absence of a second, th(*n there will be no Non- 
dualism (for then, there will be at least two realities — Brahman and 
this absence of a second), and if it does not, then too, there will bt‘ no 
Non-dualism. 1 Further, what exactl}^ is meant by the term “sat** in 
the above text ? It cannot mean the pure Brahman, for acc'ording to 
the Advaitins the pure Brahman cannot be expresstKi by any word or 
sentence. It cannot mean Brahman with the limiting adjunct of 
maya, for then the Advaitins themscdvos hav(' to admit dififc^nmiHs 
i.o. if maya be different from Brahman whom it limits, then there 
can be no Non-dualism; if non-different, then Brahman Himself will 
become of the form of avidya. Finally, it cannot mean th(‘ sub- 
stratum of the adliyasa of ajfiana, for, as shown above,* Brahman 
cannot be the substratum of ajfiana.* 

(ii) Criticism of rival theories regarding thejira. 

(A) Criticism of Pratihimba-md^i, 

It cannot be said that the individual soul is a reflect ion of Brahman 
on avidya, for, in the first place, th(‘ vcTy c^xistcuice of avidyA. is not 
possible, no definition and proof of avidyii Ixung possible.* Ihus, it 
cannot bo said that avidya is that which is without b(»ginning and a 
positive entity, yet is negatt^d by knowledge,® for tlu^ ajfiAna n^garding 
the illusory silver is by no means without a bc^ginning, so that thc^ 
above definition is too narrow. Again ajflAna cannot b«» a positive 
entity, for if ajfiana, a positive entity, were to give rise to an illusion 
which is not a positive entity, then we have to admit that a fals<* 
something may arise from a real something. But this cannot bo, for 
the cause and the effect must be of the same nature*. Yet if the 

1 See above. * See above. • d.K., pp. 17-18. 

♦ Vide above for other criticisms of this point. 

• An&di, bh&variipa and jfi&na-nivartya. 
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illusion be not due to ajft&na, it cannot be put to an end by jii&na. 
Also, according to the Advaitins themselves, ajfl&na is different from 
both existence and non-existence, so how can they hold again that it 
is a positive entity? Again, ajh^na cannot be always negated by 
knowledge, e.g. ajfiana persists in the jivan-muktas in spite of their 
knowledge ; also in spite of knowing perfectly well that the trees on 
the banks of a river are standing upright, we cannot help seeing them 
upside down on the surface of the river. Further, if ajfL&na be negated 
by knowledge, then it cannot be without a beginning, for that which is 
simply due to the false imagination of one thing as another, that which 
is due to some or other defects, and that which has no existence beyond 
perception, can never be beginningless, e.g. the illusory silver which is 
due to the false imagination by a man of a nacre as a silver to some 
defects of eyesight, want of proper light, etc. and persists so long as 
the error persists, is not beginningless. Further, if ajfiana be a positive 
entity, then it cannot be negated by knowledge. Thus, the first p6u*t 
of the above definition of ajfiiina (viz. that it is beginningless and a 
positive entity) comes into conflict with the last part (viz. that it is 
negated by knowledge). It may be said that the specific vySpti, viz. 
“Ajfiana is negated by jfiana**, is of a greater force than the general 
vyS,pti “What is beginningless and a positive entity is not negated 
by knowledge’* and ajfiana (according to us) is different not only 
from existence but also from non-existence, so that although being 
different from non-existence, it cannot ne negated, as the self cannot 
be, yet being different from existence, it can nevertheless be negated 
like pragabhava.i To this we reply that in that case, i.e. if a specific 
vyapti be taken to bo of a greater force than a general vyapti, we 
may very well infer any and every thing, e.g. we may very well hold 
that the specific vyiipti “Whatever is a hill is without fire” con- 
t^jadicts the general vyapti “Whatever smokes is on fire”. Further, 
a specific vyapti regarding ajfifina, as held by the Advaitins, is not 
possible, since vyapti is a general statement regarding a class of things, 
but ajfifina, as held by the Advaitins — i.e. ajfiSna which is beginningless, 
a positive entity and negated by knowledge, is without any parallel, 
as other kinds of ajfi&na, viz. the ajfiana regarding a nacre, are neither 
beginningless nor positive entities, and hence ajfiSna as held by the 
Advaitins, being the only one of its kind, cannot be the subject of any 
wy^ti. Further, if it be said that what is different from existence 


^ For explanation, see footnote above. 
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may be negated, then we have to say that atyant&bhavai too, which is 
different from existence, may be ttegated. Thus we find that the 
definition of avidyS as that which is beginningless, a positive entity 
and negated by knowledge, is not tenable.* 

AvidyS cannot be defined also as the material cau8t> of error, for, 
as shown above,* illusion being not a positive entity cannot havt' 
ajfLSna, a positive entity, as its material cause. If again an illusion 
be taken to be a positive entity (for the sake of argument), still then it 
cannot have ajfiSna, which is different from existence, for its material 
cause, since the cause and the effect must be of the same nature. An 
illusion is the knowledge of an object. Now, according to us, both the 
object of an illusion and the illusory knowledge arc n»al,* and hence 
they can have a material cause. Of course, ajfiana is not their material 
cause, but the illusory object, viz. “silver’*, has real ingredients as its 
material cause, while the illusory knowledge, viz. “This is a piec(» of 
silver**, has the mind as its material cause. But according to the 
Advaitins neither the illusory object nor the illusory knowledge is 
real, so how can they have material cause ? Hence, it cannot be said 
that ajfiaha is the material cause of illusion. Also, ajfiana cannot be 
a material cause, because it is not an existemt something, according to 
the Advaitins. Otherwise wo have to admit that pr&gabhd.va ^ too 
can bo a material cause. Hence if ajfiana wt^rc' to be a material cauw*, 
it must bo an existent something. Further, the effect appears to b<* 
of the nature of the cause, — an earthen pot looks like day, hut n(‘ither 


1 Atyantabhava is the absolute and eternal iion-<‘xiHt<*iH’e of one thing from 
another, e.g. heat from water. 

2 6.K., pp. 61-62. ® above. 

^ This is the doctrine of Sat-khyati, viz. that all pi^rt epts are true, even the 
so-called illusory ones. Thus tho doctrine is that b«H’ause of the original proceijs 
of Pahclkara^ (see above), everything contains the element and ingredient 
of everything else. A nacre e.g. contains some subtle and onlinarily inijx»iTeptible 
elements of silver, and when owing to some defects in the eyesight, want of 
proper light, distanoe, etc., we perceive the silver-element only in the nacre, 
we mistake the nacre for the silver, although the silver wo are jierceiving is rtal 
silver contained in the nacre. This is tho so-called false perception of silver 
in place of nacre and it is called faUtf because it fails to lead to 9 ucc€s«ful practical 
reaction as a reed silver does ; e.g. when we stoop to pick it up under the impression 
that it is a piece of silver, we find that it is not so and caimot be sold as such. 
Thus, the distinction between true and faUe perception is really a qucwtion 
practical utility (artha-kriyA). Vide 6rl B., l.l.l. 

^ See footnote above. 
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the illusory silver nor its knowledge appears to be ajMna, — ^the 
illusory silver appears to be real silver and the illusory knowledge as 
real knowledge for the time being. Finally, the definition of ajfiSiia 
as the material cause of illusion is both too narrow, because the ajfiana 
of the jivan-muktas is not the material cause of error, they, according 
to the Advaitins, being not subject to any more error, though leading 
an earthly existence ; and too wide, because clay, etc. which are material 
causes are not ajflana.i 

Thus, the definition of ajfiana as the material cause of illusion is 
not tenable, because illusion can have no material cause, because 
ajMna caniiot be a material cause, and because it is both too narrow 
and too wide. 

Thus, no laksana or definition of ajfiana is possible. 

Nor is there any pramana or proof of ajfiana. It may be argued: 
The existence of avidya is proved directly through such perceptions 
like “I am ignorant ‘‘I do not know others'*, etc. Its existence is 
proved by inference as well. The fact is that knowledge of a particular 
object is preceded by something which is other than the pragabhava * 
of knowledge, which was so long veiling up the object of knowledge, 
which is now negated by knowledge and which was so long inhering 
in knowledge itself, and this something is ajndna ; e.g. when a lamp is 
lit in a dark room, the lamp does throe things — it puts its own 
prftgabhava to an end; puts darkness to an end; and manifests objects. 
Now, this darkness is other than the pragabhava of the light, was so 
long veiling the objects of the light, is put to an end by the light, 
yet was so long inhering in the lamp. The same is the case here. 
Hence the following inference proves the existence of ajfiana: 
Whatever, coming into existence, manifests objects so long non- 
manifest, is preceded by something which other than its own praga- 
bh&va, which so long veiled its objects, which is now negated by it 
and which so long inhered in it, lik() a lamp lighted in a dark room. 

Jfiana do<cs so. 

Therefore jfiana is preceded by something which is other than its 
own pragabhava, etc., i.e. by ajfiana. 

The existence of ajfiana is proved by Scripture as well, — cf. texts 
like ‘‘Then there were neither noii-Being nor Being" (Rg. V., 10.129.1 ), 
etc,* 


1 I^.K., pp. 62 63. 

* AK., p. 63. Cf. dri. B., 1.1.1. 


* See footnote above. 
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• To this, we reply: Perceptions like “I am ignorant’’, etc. do 
not establish ajnana, for, according to the Advaitins, the “I ” is not the 
siibstratiim of ajnana, which is a positive entity. Such perceptions 
prove simply the absence of knowledge and not any ajilana w’hich is a 
positive entity. Also, w’hat dws the “I” stand for in the expi-ession: 

“I am ignorant’’? It c^lfl^t mean the pure Brahman, for the 
Advaitins do not admit tliat; nor can it mean the ahamkara, w hich is 
non-sentient ; nor something else, because there is nothing else besid(^s 
Brahman according to the Advaitins. -v. 

The above inference also is not correct, becaus(‘ it (annot be siiid 
tliat jnana always negates ajnana ; (‘.g. the know ledge of happiness, 
e tc. does not negat(‘ ajnana, being of the form of a sak^i. Further, 
the adjective ‘‘other than its own pragabhava” is futile, since praga* 
bhava being that which is put to an end by the object in questiort, 
viz. jnana, it is oxpressc^d by the adjectiv(‘ “nt'gatcd by it”. 

Finally, the above text does not prov(‘ the ('xisbmcf^ of ajftana, 
but it refers simply to prakrti, Tlie term “non-being” rebars to the 
subtle inahat, etc., wliile the term “being” n^fers to tlu^ gross elennmts, 
while the term “darkness”, tanw^s, refers to tin* j)rimal prakrti, the 
sense of the text being that in tin' boginning tln‘re were in‘itln*r siibtk* 
elements nor gross elements, but only prakrti, tin* ju iinal cause* J 
Thus, there is no prarnana or proof of avidya. 

Further, there can be no apprehension of avidya or avidya-pratit i. 
riius, is avidya perceiv(‘d by tin* pun* (*onsci<Misrn‘ss nr by cous^ ioiis- 
ness arising throiiirh oin* or otln r of tin* Mnin o.s of knowlodgo i - Not 
the first, for if avidya be p('rcciv(*d by tin* pun* consciousness, then 
such a perception must be real and e\ erk-ust ing, and continue in 
salvation too. Nor tin* second, for then avidya will la* sonn*tmn*s 
perceived and sometinn*s not . .\Im), avidyil cannot be graspiai through 

any source of knowdedg(‘, as just shown above, and henc(' it cannot be 
said the apprehension of ajhiina is due to sonn* sourct* of knowd(*dgc. 
Further, according to tin* Advaitins, the know'h*dge arising from the 
ordinary sources of know'l(*dge is itself din* to avidyil and ln*nce this 
w'ill lead to arguing in a circle. Thus, tln‘rc can be no appn*henKion 
of avidya.8 

We conclude, therefore, that there can be no definition, proof, 
and apprehension of avidya; henct' the very (‘xistence of avidya is 
irapoBsible. 

* d.K., pp. 03fT. ^ Suddha-caitrtn>rt or vrlti-caittniya. * A.K., p. 67. 
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And if there can be no avidya, then evidently the individual soul 
can be a reflection of Brahman on avidya.i 

Next, Puru^ttamaprasada Vaisnava goes on to point out like 
Ke6avaka6mlrin that if there is to be any reflection of Brahman on 
avidyS, then the latter must be outside the former ^ ; that the object 
reflected and the reflection must be of the same status S; and that 
there can be no reflection of the formless and colouiless Brahman.*’ 
According to the Advaitins, the upSdhi or the limiting adjunct 
pertains to the reflection and not to the object reflected, and that is 
why the individual soul is subject to mundane existence and not 
Brahman. But what does that precisely imply exactly ? It cannot 
imply that the qualities of the up&dhi pertain to the reflection, jpst as 
dirt on the mirror, the upadhi, makes the image of the face look dirty 
too, — for agency, etc. do not pertain to ajftana, the limiting adjunct, 
yet the individual soul, the reflection, is an agent, etc. It cannot be 
said also that the upadhi pertains to the reflection in the sense that the 
functions of the former pertain to the latter, for the functions of the 
upadhi, such as distinguishing, etc. (i.e. avidya distinguishes the 
soul from Brahman) pertain to the ether, which is an object reflected. 
Also, if the upadhi pertains to the reflection alone, then omniscience, 
etc., which pertain to Brahman, cannot bo said to be duo to upMhi, 
as held by the Advaitins. It cannot bo said also that the upadhi 
pertains to the reflection in the sense that the qualities inheiing in the 
functions of the up&dhi pertain to the reflection, or that the upadhi 
veils its own object from the reflection, for such is never seen in the 
case of a mirror and a pot. Thus, we find that the upadhi cannot 
pertain to the reflection 

Wo conclude, therefore, that the Pratibimba-Vada is absolutely 
untenable because the very existence of avidya is not possible ; because 
Brahman cannot bo the object reflected; because avidya cannot be the 
up&dhi; and because the upadhi cannot pertain to the reflection. 

(B) Criiicimn of Avaccheda-vdda or V jxidhl-vddo . 

Hero, the author exact jy follows Devacarya.^ 


1 6.K. 

* Op. ci<., p. 67. See above. 

* Op. oil., p. 67. See above. 

* Op. oil., pp. 1 1, U2, See above. 
^ Op. ctl., p. 118. 
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((7) Criticism of Adhydsa^vdda. 

The theory that the course of mundane existence, is duo to the 
illusory superimposition of the body, etc. on the soul is not tenable, 
for the fact is that it is really due to the want of disiTimination 
between the eternal and the non-eternal, between the self and the 
not-self. In fact, the superimposition of the body, the sense-organs, 
etc. on the soul, — which is directly opposed to them, is quite impossible. 
It cannot be said that the perception ‘I am a Br&bmana* falsely 
attributes the qualities of a Brahmana to the self, for according to the 
Advaitins the ‘ I the aham, — is not the self, the atman, but is not-self, 
so what fault can the Advaitins passibly find with this identity betwcx'u 
two things, both of which are not-selves? The fact is that the 
identity between the body and the soul is establishtKi by direct pt'r- 
ception, and cannot be dismissed summarily as false. Of course, to 
say that the body and the soul are identified, is not to say that tlu^y 
are one and the same; they are different, yet are identified in all 
practical experiences, just as heat and iron, though different, are 
identified in a red-hot iron ball. 

The Advaita view is full of contrivdictions from the very beginning 
to the end. Thus, according to the Advaitins, the identification of the 
body and the soul is due to adhyasa or illusory superim position, but 
in the same breath they dc^clare that the differentiation betw<M‘n the 
body and the soul also is duo to illusory superimiKwition,-— then» 
being the soul alone in reality. But how can possibly iho differences 
and the non-difference between the body and the soul hv. both falsify 
superimposed? The unreal (mithya) is absoluU^Iy different from 
the real (satya) and difference (bheda) is absolutely different from 
non-difference (abheda). Hence if tlu^ difforenc(» betwenm the body 
and the soul be mithya, the non-difference betwwn thorn must of 
necessity be satya. It cannot be said that as the bcxly itwdf is du(» 
to adhyasa, there is neither difference nor non-difforence betwecui tlu^ 
iKxiy and the soul,-— for the illusory silver, though due Uy adhyAsa, is 
yet different from the nacre. 

The perception “I am a dehin” is just like the iM?rcxq)tion “1 am 
a gehin”; i.e. just as the latter means “I have a house’* and never 
“I aw a house”, so exactly the former means “I have a body” and 
never aw a body So how can it be said that the latter pc^rception 
implies an identity between the body and the soul? In 
perceptions are always to the effect “ify house”, My eyes , My 
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hands'*, otc. so that there is always a difference between the “I", 
the soul, the possessor and the body, etc. the things possessed. Thus, 
the perceptions “I am a Brahmana”, “I am a man" are true per- 
cciptioiis. The word “Brahmana" means a conscious iiidividv/xl soul 
endowed with a particular body, and not a mere body. If the word 
“Brahmana" were to mean a body only, then such injunctions as 
“A Brahmana should perform a sacrifice" become absurd, for a 
fcody, a non-sentiont object, can never possibly perform a sacrifice, 
otc. Tn the very same manner, perceptions like "I am blind", etc. 
are true perceptions, for the blind is a conscious individual soul devoid 
of eyesight and so on. The perceptions “I am thin", ‘‘I am black" 
etc. are secondary ones like the por(‘eptions “My son being thin, I 
am thin as well", “I, besmeared with mud, am black", etc. but there 
is no adhyasa or illusory identity here, since “I" am clearly conscious 
of my distinction from my son and from the mud here. Moreover, 
perceptions like “(The sam(^) I who made obeisance* to my father in 
my childhood am now playing with my grandchildren in my old age", 
“I, who was a tiger in a dream, am now a man ", etc. clearly prove that 
wo distinguish between our body and our souly and that we realise 
very w(dl that the body may (*hango and assume different forms, but 
the soul remains unchanged in the midst of all changes. 8o, the 
Advaitins cannot say that we mistakenly identify the body and the 
soul. Hence we conclude that there is no such thing as adhyasa and 
that the individual souls are not du(^ to adhyasa, but to the beginning- 
less karniJis.i 

Further, tlu^ Advaita view that the “I" is not the soul, becausi* 
it do(^s not persist under all states, viz. during dot^p slet^]) and release — 
[H not at all tenAble, for th(^ “I" does persist during those states. 
That the “I” persists during the state of deep sleep is clear from the 
perception ‘‘So long I slept happily", etc.2 Also, according to the 
Advaitins themselves, the ahamkara is the vital-breath through its 
power of action, and mind tlu-ough its power of understand! ng.s Now, 
if there be no ahamkara during deep sleep, then why is there breathing 
wliich is the function of the vital-breath ? It may be said that if the 
ahamkara and the vital-breath be different, then there is no harm if 
the former disiippe^irs during deep sleep; if they be non-diflferent, then 

I S.K., pp. 69-71. 

a Op, ciL, pp. 100-102. Seo V.R.M.. above. 

3 KriyA-^kti and vijfiana-ikikti. 
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we hold that the portion of the ahamkara which, devoid of the vital- 
breath, disappears, while the vital-breath portion persists; to tliis we 
roply* This cannot be, for if the vital-breath only persists in d(^ep 
sleep, then we cannot have perceptions to the effect “/ slept happily ”, 
as the prana never constitutes the ‘‘1”.^ Thus, wo conchule that 
the “I** persists during det^p sleep. 

The ”1’* persists during release as well. We do not dcnx that the 
Ix)rd is ever-free, but what we insist on is that th(» Lord is a knowcr, 
an “I”. So the “I” persists always. This may la* established by 
inferences as well, thus: The “T” persi.sts in salvation, being tie' 
performer of the sMhanas which lead to .salvation, lik(‘ eonsciousi\css. 

The ”1’' is non-dift*( rent from the viTy nat\ir(‘ of tie* sold, beeanse 
it persists in salvation, lik(‘ omniscience.* 

Further, the Advaita vi(‘vv that the ”1” is non-scad ii^nt, i.c‘. the 
internal organ and not the soul, is not tenable, for in that (‘ase, pca- 
ceptions like “My mind” would mean ”My mind’s mind”— which is 
absurd; and also we should not have, in that ea.se, f(‘lt any difbacaiee 
between the “I”— oursc‘lves and our minds, which we undoubtcslly 
do, o.g. the “I” persists cwcai in thc‘ ab.scaicc‘ of the mind (attcadion). 
We novcv feel that tlu‘ “1” is non-scaitieid., and if it b(‘ said to be 
imagined, then the soul too may very wcdl bc‘ imagined to be non- 
.sentient, as we can, of course^, imagine' any and c veay thing to 1)<‘ any 
and every thing. So wc conclude* that the* “ I ” is not lu n-seadieail ^ 


( D ) (' r itic is w e tj Kka -ji ea- rdda 

Thoro is ahsolutclv ik. i-nM.f M.h( (Imt.- -s only one m,u1. On (1... 
< ontrarv, this viow l.Nuis t.. absurd .vsults, Tl.us, .f tlnav l.c nnly 
one sou), then tlu-n- could not, cvi.lcntly, I..- any ,,r.‘c.-|.t.,r.disci,.l.- 
relation and the Seriptur.-s would l.e.•o.ne uuaninKh ss. I the pn- 
coptor be possessed of tlu' knowled(Z<- of Non-dualisui, then !<• canno 
teach the disciple who is .lilTerent from hi.u, and d he be not ,,osscssc,l 
of the knowlcdjre of Non-dualism, then he is nothing but au m.posto. 
and a cheat 


1 6.K., pp. ieo-102. 

* Op. cit., pp. 102-1(13. 

* Op. cit., pp. 103-104. 

* Op. ci7., p. 6S. 
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(Hi) Criticimn of rival theories regarding the jagat. 

(A) Criticism of Mdyd-vdda. 

The Advaitins argue that the world is false or mithya, as 
established by the following inference : — 

The world is mithya, because it is capable of being perceived 
(dr^yatvat), because it is non-sentient (jadatvat) and because it is 
limited (paricchinnatvat), like the nacre-silver. 

To this we reply that the above inference is not correct, because 
the paksa or the minor term, the sadhya or the major term, the 
hetu or the reason, the middle tei m, and the udaharana or the example, 
are all untenable.^ 

The paksa or the minor term is ‘*the world” here. Now, is tht? 
world established by one or other of the sources of knowledge or not ? 
Not the first, because what is so established cannot be negated. If it 
be said that the universe, though perceived, can yet be negated, since 
it is not the locus of existence, then wo point out in reply that in that 
case, the pure Brahman too, not being the locus of existence, must 
b(^ mithya. The second alternative also is not possible, for in that 
case, the world must become tuccha or absolutely unreal, like the sky- 
flower, which too cannot be established by any source of knowledge. 

The sadhya or the major term, viz. ‘‘falsity” or “mithyatva” 
too cannot be established. If this “ mithyatva ” be real, then Brahman 
cannot bo said to be the solo reality, if it be unreal, then the world 
must be true.* 

The throe hetus or reasons quoted also are untenable. 'Fhus, 
the first reason “dr^yatva” does not prove the case. It cannot be 
said the world is false, because it is perceived, for then Brahman too, 
being directly intuited by the knowcrs, must be false. It cannot be 
said that Braliman so intuited is not pure Brahman, but maya-limitcd 
Brahman, who is, of course, mithya, — for unless the knower perccnves 
tlu^ pure Brahman, his ajfiana regarding pure Brahman caimot be 
put to an end, and the pure Bralxman, being in that case outside all 
sources of knowledge, must be non-establishcd like the sky-flower, 
which too is outside all sources of knowledge. Also, texts which 
distinctly declare Brahman to be an object of direct intuition,^ will 
come to bo contradicted. Also, if Brahman who is to be enquired 
att(*r be only maya-limited Brahman and not pure Brahman, then 

' 8.K., pp. 4—10. * JSoe above. 3 Vide e.g., Mund., 3.1.8. 
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evidently, the very enquiry becomes valueless and the scriptures 
concerned with such an enquiry become useless. Further, no attributes 
can either be attributed or denied to something which is unknoini, so 
th^t this very denial of drSyatva to the Supreme Brahman implies 
that the Supreme Brahman is known. 

The second reason “jadatva” also does not prov(» the case. Now 
what is “jadatva” ? It cannot bo said that the non-sentient is what 
is not a knower, for in the "I”, which according to the Advaitins is a 
knower, must bo sentient, while the pure Brahman, not a knower 
according to the Advaitins, must be non-s(‘ntit‘nt. Henct' the 
infenmce: The pure Brahman is mithya, becau.se Hi' is not a knower, 
like the Universe. The Advaitins cannot get out of the difficulty by 
saying that although pure Brahman is not really a knower, yet 
Ho is imagined to bo so and hence Brahman is sentient, — for an 
imagined something cannot bo the rea.son for anything— i.e. imagined 
knowership of Brahman cannot be a reason for His not being non- 
sentient; also, according to the Advaitins tlu'msi'lves, the internal 
oi c'an is imagini'd to be a knower, and hence it must too be sentient 
like Brahman. It cannot be said that the non-sentient. is what is not 
knowledge, for then the knowledge of particular obji'cts through one 
or other of the sources of knowledge, being knowlislge, must bi' 
sentient, while the .soul, not lieing knowledge, must be non-si'iitient. 
Thus, has the knowledge of the real nature of the self an object or 
not? On the first alternative, the (ini'stion arises; Is the .soul itself 
t he object here, or not. It cannot be it .self its own object , lor according 
to the Advaitins the self is never an oliject of the erdmarv sources of 
knowledge. But, on the other hand, nothing else can be the object 
here, since in salvation there is no other object . yet there is knowlislge 
.diout the real nature of the si'lf, and what is i»resent alone can be an 
object. Thus, the knowledge about the real nature of the self ean 
have no object. But the second alt«>rnative also— viz. the knowledge 
about tho real nature of the self, has no object- is not tenable, for 
knowledge cannot be without an object, i.e. it must manifest an 
object, otherwise the pot, etc. might very well be called kiiewiedge. 
Furthi'r, is tho knowledge about the real nature of the self-right 
knowledge or erroneous knowledge ? It cannot be the first, because 
according to tho Advaitins it is not generated through any source of 
knowledge; nor can it bo the second, because it is not duo to any 
defects If it be said that it is neither, then we point out that in that 
ca.se it cannot be knowledge at all. Thus we find that then, can bo 
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no knowledge of the real nature of the self, and hence the soul, not 
being knowledge, must be non-sentient. It cannot be said Gnallv 
that jadatva is being the not-self, because that is not a Universal, 
there being only one soul and what is not a Universal cannot be tlu* 
predicate of a definition, e.g. when we define a man as man is 
mortal”, '^Mortality” is a universal. 

Thus, wo conclude that the se^cond hetu ‘‘jadatva” is not itself 
established. ^ 

Tho third and the final hetu, viz. ‘‘paricchinnatva” too does not 
prove the case. There are three kinds of limit — limit of space, limit 
of time, and limit by an object. Now, limitedness of space and time 
cannot be a cause of falsity, because the other, though unlimited, is 
mithya according to the Advaitins, while tho illusory silver has no 
limitation of time (i.e. it never was, never is, never will be — no dis- 
tinctions of time), yet it is mithya. Avidj^a, too, being tho material 
cause of all space and time and connected with tho all-pervading 
Brahman, is without any limitation of space and time, yet it is mithya. 
Hence, it cannot bo said that limitation of space and time is a criterion 
of falsity. Nor can it be said that limitation by an object is a criterion 
of falsity, because, according to the Advaitins, thcTe is no object 
besides Brahman. 

Thus, the three reasons adduced do not prove that the world is 
false. 

Finally, the udaharana or the t‘.xanipl(‘ too is not possible, for 
according to the Advaitins there is no nacrt' at all, there being nothing 
besides Brahman. If it be said that Brahman may very well b(‘ 
cited as an exampU' here (if we put the argument in tlu^ negative form : 
What is non-perceivable, non-.scntient and non-limited is not false, 
like Brahman) — tluui we ask: Is the j)un‘ Brahman to be cited as an 
example here or the qualified Brahman ^ Not the first, for tho pure 
Brahman is outside all sources of knowledge* and can never be cited 
as an example ; nor th(^ second, for that does not prove the case and is 
oppos('d to the Advaita theory it.self. 

Thus wo conclude that tlu' above inference d(K*s not prove that 
tlu' world is mithya or false. 

(B) Criticiiim of Sattva-traividhya-vdda. 

According to tho Advaitins, there are three kinds of existence, 
paramarthika or real, such as Brahman, vyavaharika or empirical 
such as the world, and pratibhasika or illusory, such as the illusory 
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silver. But this distinction is absolutely untenable. First, on the 
Advaita maxim itself, there must be more than these tlm'e tirades. 
Thus, according to the Advaitins, a dieain is pratibluusika and the 
illusory silver too is so, and hence the dreamt silver-nacre illusion 
must be one degree lower than the pratibhilsika, and put to an end 
bv the pratibhasika ; while the dream of a dreamt silvtM-.nacrc illusi^^ii 
must be still another degree lower. On the other hand, tluue are 
objects higher than the vyavaharika. Htmce, once tlu* Advaitin^' 
begin to divide objects into grades of nudity, tinw cannot Ntop at 
three only.^ 

Further, this division into thret^ grades can ludthcr lu‘ real, since 
Brahman is the sole reality, nor b(» unr(‘al, since Ihtn the Advaitins 
contradict themselves. In tlu' v(My sann* \va\ the lalsitN oi th»‘ 
world, 2 the distinctionlessncss of Brahman, etc. itably lead to ti\c 
horns of a dilemma. ^ 

Further, how to distinguisli l>(it.w(‘(‘n the parainartliika and the 
aparamarthika t It cannot be said that the parainarthika is tbc sat or 
tlu' existemt, and the apfiramartliika is what is other than th(‘ sat. 
for wliat is not exist(‘ut can iu‘V(‘r Ix' pcrc(*i\ cd,* while the world, etc., 
are pcrceivtHl. It cannot b(‘ said also that the parainarthika is what is 
iK^gatod while th(‘ aparamarthika. is what i.'- ncgatisl -bc.causc 
the real nature of a sujierimiioMsl object max not be negated. xvhile 
Brahman may sometim(‘s lx* an obj«‘et of negation, as e.g. we say 
“This is the xvorld and not Brahman" 'Fhat is, il Brahman Ix^ 
posse.ssed of attributes, (4e. thim those veix attributes, etc. will be 
negated, but if He be attributeless, then He cannot be the remover 
of illusion, as .shown above.® Thus, no xalid cbsHnetion is poss.bh* 
betxveen the jiaramarthika and tlie aparamarthika ' 

Further, how can xve distinguish between the vyavaharika aixl 
th(‘ pratibhasika too ^ It cannot be said that the x xavaharika is due 
to mava, or co.smic ne.seieiice, xvhile the pnltibhasika is due to axidxa 
or individual nescience, -for no hard and last distinction can lx- ma<le 
betxveen mava and avidya, (‘.g. the magi<- of a juggler, who is max ika, 
is pratibhasika, xvhile the pains, etc. of the individual souls are 


I IK. p. sV “ * SCM3 above. I>p. 82.h3. 

4 Cf. the rtat-khyati-vada, nrconhng to wtncti even of iUmhoi} 

porceptioiiH are real and existent. Soo footnote ( 1 ) atx»x o. 

4 The real nature of the silver .s not negate,!, but only .1^ ex.Bienre then 


and thf^re in the nacre. 
« See above. 


’ f^.K., p. 
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avidyaka yet vyavaharika. It cannot be said also that the vyava- 
harika is what leads to successful practical reaction ^ while the prati- 
bhasika is what does not, — for in dreams, a dream-pitcher may serve 
the purpose of fetching dream- water, but none would say the dream - 
pitcher is vyavaharika. It cannot be said also that the vyavaharika 
is what is negated by the knowledge of Brahman, while the prati- 
bhasika is what is negated by the knowledge of somotliing else, — for 
according to the Advaitins themselves, the pratibhasika silver too is 
negated by the knowledge of Brahman, and also the knowledge of 
Brahman alone is correct knowledge according to them. It cannot be 
said also that the vyavaharika is what is negated by correct knowledge, 
while the pratibhasika is what is negated by illusory knowledge, for 
as shown above the knowledge of Brahman negates that also which 
is negated by illusory knowledge, (i.o. the pratibhasika negated by 
the vyavaharika). It cannot be said also that the vyavaharika is 
what is negated by the knowledge of pure Brahman while the 
pratibhasika is what is negated by the knowledge of sometliing else, 
for what is meant by the term “piiro^^ here ? It cannot stand for the 
substratum of the erroneous knowledge, for if there be a knowledge of 
pure Brahman there can be no error. As shown above again and 
again, the pure Brahman being essentially self-luminous, there can be 
no ajfiana veiling Him, i.o. jfiana and ajfiana being mutually con- 
tradictory and exclusive cannot possibly co-exist. Again, the term 
‘‘pure” cannot stand for Brahman — without a second — yet not 
known as such, i.o. the upalaksita Brahman, for if tlu^ knowledge of 
the Auddha Brahman is to stand for that of tlu^ upalaksita Brahman, 
then the Vodanta-texts, concerned with the one, without any dis- 
tinction, must 1)(^ taken to be concerned with distinctions. The same 
argument goes to refute the view that the vyavaharika is what is 
negated by the knowledge of the great t('xts like “Thou art that” 
while the pratibhasika is what is negated by the knowU>dgi* of some- 
thing else, — for the great texts, being due to the Vcalanta, concerned 
with a distinctionless object, must he free from distinctions, and as 
such cannot be negatory of the vyavaharika, 2 and if they refer to 
distinctions, then those distinctions must be real. Hence it cannot be 
said also that the vyav’aharika is what is negated by knowledge 
which does not designate distinction, while the pratibhilsika is what is 
negated by knowledge which does so. Finally, it cannot be said that 

1 .Artha-kriyA-kArin. 


® Sec above. 
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the vyevahaiika is what is negated by the parainilrthika, while the 
pratibh^ika is what is negated by the vvav^aharika, for that is to 
assume the very thing to be explained. i 

We conclude, therefore, that there is no way of distinguishing 
between the paramarthika and the aparainarthika, and bt^tween the 
vvavaharika and the pratibhasika, and hencf^ the sattva-traividhya- 
vada falls to the ground. 

(C) Criticism of Drsti-srsti-rada. 

According to the doctrine of Drsti-srMi-vada, tlie (‘ntire uni versts 
is generated by perception only, i.e. a thing is long aus it is perceived, 
e.g. the body of Dovadatta, who is shs^ping. do(‘s not (>xist tor him, 
though it exists for Yajhadatta who is awakt^ and is perceiving it. 
According to this view recognition is simply an error, like the ])erception 
“This is that lamp”, tlu^ fact Ixmiil^ that the nsil lam}) nwov ]>t>rsists 
for two consecutiv(‘ moimuits. 

This view is evidently absurd. According to the Advaitins 
tiicinselves, there an* six things which an* l)cginningl(*.ss- viz. Jiva, 
L4vara, pure cit, the distinction b(*t\v(‘<ai tin* jIva and Isvara, avid\a, 
and the connection b(*tween the cit and avidya. Il(‘nce, the uni\ers(^ 
b(*ing beginningless, must lx* p(*rmanent.2 

Further, if the t*ntin* universe* lx* dm* to ixMtejdion, then tin* 
eff(*ct, being of the form of ]x‘rce})tion only, cannot lx* said to Ix^ dm^ 
to its own particular caus(*, eg. \\e hav<^ to say that a ix)t is dm* to 
the percolation of om* who is ix‘rcciving it at that moim*nt , and not to 
clay. But if an eff(*ct be not dm^ to its rausc, th(‘n the scriptural 
injunctions regarding tlx* |x*rformance ot sacritic<*s, ct( . hading to 
heaven, or of ^ravana, (dc, h*ading to salvation, are simply nmaningless. 
And the Advaitins themsc‘lve.s ought not to take food for aliasing 
hunger, or utter words for making others umh rstand th<*ir thoughts. 3 
On this view, objects like |>ots, etc. have no c‘xistc*nce beyond the 
})articular percej)tions of jiarticular individuals, and this mak*s 
ordinary activity impossible*. Furtlu*r, on this vi«\N, illusior) itse 11 
b(*comes impossible. Thus, if tlx; nacre does not exist jirioi to 
perceived, then when a man perct‘ivcs Ihis is a j)iee<* of siv<r , 
there is generat(*d only silver, and no nacre, aixl lx*ix < tlx j>er< < |)tion 
cannot be said to be a false ix*rception dm* to tlx^ super.imi>oHition of 
the silver on the nacre. Also, the knowledge Ihis is a pic(< o 

Op. Cl/., p. 


I S.K., pp. 83-84. 


Op. cit. 



172 


DOCTBINES of NIMBiRKA AND HIS FOLLOWERS 


silver'* and the knowledge “This is not a piece of silver” are con- 
cerned with different objects (i.e. the object of the first piece of know- 
ledge is “silver”, because thing = perception, while the object of the 
second piece of knowledge is “not -silver”), and hence the lattcT 
cannot negate the former. Also, this very negation of the illusory 
silver being itself drsti-srsta, the illusory silver must be true.i 

Further, during deep sleep, universal dissolution, etc., the dis- 
tinction between the soul and Brahman must be non-existent, there 
being no perceiv(^r of !t. Every day (i.e. after deep sleep) and after 
(wery dissolution, even the freed souls will Ix^ again involvt^d in 
mundane existence. Also, there being no impressions of past karmas 
(these being not perc(dvcd), the same man who went to sleep may 
not arise again. Salvation itself being drsti-s^sta, must be false.^ 

Further, if a mc^ro perception gives rise to a pot etc., that very 
perception, being dnsti-smta, like (werything (^Ise, must be itself due 
to another perception, that to another perception and so on to infinity. 
The very doctrine^ of drsti-smti-vada being itself drsti-smta, must 
lx* fals(i and hence things cannot bo drsti-srsta.^ 

This doctrine also fails to explain the fact of recognition, such as 
“This is that pot”. Th(^ example of a candk* is not to the point, 
for a (handle is being consumed, i.e. changed, every moment, but not 
pots et(5. Pots etc. are permanent, and so too the j^erceiving self and 
this makes recognition and m(*mory possible. If everything be 
dcsti-srsta, then th(’ knowledge of non-dualism must also be so, and 
hence it cannot be negatory of the knowledge of plurality.^ 

If it be said that the following inference proves that tlx* entire 
universe is drsti-srsta, viz. — ^The Universe is drsti-sreta, because it is 
mithya like dream-objects — then we reply that tlx* example quoted 
is not corn^ct, Ix'cause dream-objects are not mithya, Ix'ifig created 
by the Supn*me Lord Himself.^ 

In the very same manner, the Uni verses too is real, being created 
by the Supreme Lord. The Univ(*rse also leads to successful practical 
reaction and hence it must lx* r(*al. It cannot be objected that mere 
l(*ading to successful practical reactions is not a sure criUu’ion of 
reality, seeing that often what is merely superimposed — viz. the 


I S.K., p. 105. * Op. cit., p. 105. 

3 Op. cit., pp. 105-106. * Op. cit., p. 106. 

^ Op. ci^., pp. 107-9. The arguments that the jiva i.s not the creator of 
droam-objects, are exactly similar to those of NimbArka. See above. 
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illusory snake etc. — lead to successful practical reactions — for the 
very superimposition of a non-existent thing is not passible.' 

The Universe is real because it is protected by the Lord. Thus, 
has the Lord a direct knowledge of the falsity of tht‘ world or not ? 
If He has such a knowledge, thc^n why should He liavi^ any inclination 
to protect it, and if He has not, then He cannot be held to be omni- 
scient. If it bo said that a magician protects false objects, why not 
the Lord ? Then, wo point out that th(‘ magician never does so — h(» 
simply shows real objects, wliich are past or* in sonu' other places, 
tlu’ough the power of gems, mantras etc., but neve r knows them 
directly nor protects them. But the Lord being omniscient cannot 
wish to protect what is mitliya. Heno(‘ w(' conclude' that the* world 
is real, because it is created and protin ted by the Lord and leads to 
successful practical reactions, but is never drsti-Msta. or g(‘ncrate<l 
by perception. 2 

(iv) Criticism of rival theories rcijardinij the relation betn ein Brahman , 
the cit and the acit. 

(^4) Criticism of Abheda-vdda 

The view that the cit and tlu' acit an' absolutc'ly idt'iitical witli 
Brahman is absolutely untenable, and has aln'ady bei'u criticised 
above. The fact is that the di.stinction bc'twec'ii Bridiman and tlu' 
cit and the acit is a natural oiu* and p(‘rsists throughout.^ 

{B) Criticism of At ijanta Me da -vada. 

The op})osite extn'nu' viou too is not tcnabh‘, ior this rnakcN the 
abheda-texts false, while tlu^ tact is that Scripture as a ^^liolo is tru.‘, 
and no texts may be takiai to be tals(‘.^ 

(C) Criticism of VU^tddvaita vdda. 

Here the author follows Dcdacarva exactly. 


1 ^.K., pp. 109-110. The arKuments an* exactly Miinlar to PiiriiMottaina. 

Soe above. 

2 6.K., p. 110. 

3 Op. ci/., pp. 29-30. 

* Op. cit., pp. 97, 99. 

See above. 
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X. Purusottamaprasada Vai§pava II. 

(1) His life and date. 

Purusottamaprasada is said to have l)een born in the city of 
Jagadhari in Kuruksetra in the Vikrama era 1680, i.e. 1623 A.D. 
He was the only son of Narayamiprsada, a Gaudiya Brahmin, who was 
a followt r of the creed of Svabhudova of thc' sect of Nimbarka. Being 
an only child, Purusottamaprasada was spoilt by his father, and spent 
his tiim^ in idle pastimes, instead of in study, till he was nine' years 
of ago. Thereupon his father took him to his preceptor, Dharmadeva, 
and loft him in his care. Dharmadeva initiated and instructed him 
with great care and taught him the holy mantra of the Lord Hayagriva 
(= horso-neck(*d).^ He composed an (‘laboratt^ commentaiy, styled 
“ ^rutyanta-sura-druma ”, on Nimbarka’s “ Savi^esa-nirvisf'sa-^ri- 
Krena-stava-raja ”. H(' is said to have composed it in compliance 

with th(' request of his preceptor Dharmadeva. ^ He w^rote also a 
commentary, styled “ Adhyatma-sudha-tarahginl on Srinivasa’s 

1 Within a year, .so tho tradition goos, the Loni, being pleased with the 
boy, appeared t(i him in a dream and asked him to ask for a boon. The boy 
prayed that he might .soon be woll-ver.sed in all the vedas and thereby fulfil tho 
heart’s desire of his father and teacher. Ho was granted tho boon. He sent 
tho information to his father who wanted him to stay on with his preceptor and 
continue his studios. He engaged himself to studies with whole-hearted devo- 
tion and learned everything within three years. At the age of thirteen he 
returned homo, and i.M Rai<l to hav’O defeated nil the heretics and preached the 
Vai^nava religion all around. 

2 Preface to ^.8., p. 2. 

The tradition i.s that tho Lord appeared before him on his recpiest and \>Toto 
on the book with Hi.s own hand. 

That this Purusottamaprasada is m>t nh'nticnl with Purusottamaprasada 
I is evident from the following: 

(a) The ftolophon to the 1st tarahga of tlie “.Ailhyatma-smlha-tarangml 
IS as follows: “Iti Srl-Hayagrlvanugrahasritena Puru.sottama- 
pras&dakhyena V'Hisnaveua \’'iracitn>am Adhyatmn-sudha-tarari- 
ginySm pratyagAtinaniriiayo nainn prathamn-tarahgah p. 15. 
(Tho colophons to other si.x tarahgas mention no name). Tho 
exactly similar colophon is found at tho end of “ Srutyanta-sura- 
drunia” thus: Iti J^rl-Hayagrlvfimigrahaikasevakena Sri-Niya- 
manandSnuyayina SrI-Purusottajnaprasadakhyena Vai.snavena 
viracite Savi.4e^-nir\ i-^.sa-Sri-Kir^na-stava-vyakhyAne ^rutyanta- 
Hura-drumc carama S&kha ”, p. 246. (The same colophon is repeated 
at the end of each t^akha). Thi.s proves that these two works must 
be eomposeti by tho same Puru^ttamaprasada Vau^nava. 
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“Laghu-stava-raja-stotram”. A third work by him is “Mukunda- 
mahim&-stava'', a collection of a hundred and ont‘ liymns in praiae 
of Lord Krena. 

He is said to have composed also a very l(‘anuti hook, called 
“Para-tattva-nirnaya”, but it has not yet b<M*n found as a whole ' 


(3) His doctrine. 

Ho accepts the usual tenets of thc‘ sv.vt. His main eonetan is. 
like Purusottamaprasada Vaisnava I. to criticise^ the* Advaita doctrine* 
and in most places he rejavvts his arguments.- \V«* notice* he re* one* 
original criticism by him 


(i) Criticism of the Advaita netr nj Auirracanina-vdda . 

There is neither any lak^ana or dc‘finition, nor aiiN pramana 
or proof, of anirvacaniyatva It cannot be said that the* aiiirvacanh a 
is wlirtt is diff'.Ti-nt from tho sal or Mir oxistoiil. for a liarii’s horn r.jr. 
is (Ufifmml from the sat. imt is tak<-ii to ho not anirvacaniia, hut 
tnrrha. It cannot l.c .said tliaf it is «liat is different from tlie asat 
or the non-existent, l.eeau.se Braliman is .lilferent. from t h.' non-existent, 
yet He is not taken to h(‘ anirvaeaniya. It <nnnot he said tliat it is 
what is different from lioth sat amf tlie asat . for a lhin>r niiisl. hi either 
.sat or asat. It <^1111101 he said tliat tlie anirvaeaniya is «hat is not 
the loeiis of eitlier existence or non-existence, foi in that ca.se Hrali- 
man who is not the focus of any ()uality. must he taken t.o he anirva- 

eaniva. It cannot lie said that the is uhat cannot 

he depicted, for wliat(‘ver cannot he depi. ted must he siiu,.ly non- 
existent, also Brahman, wlio. accordiinr to the Advaitins eannot he 

autlior of • .\..l,vr.t,eu.su.ll.A-l.o»u«.nr .. 

,l,..l.or.l llaxa«rIva.«-..sev..l.MU tl.o .•olo,,l,o,. Srl.lla.M 

grlvanupralmAnleiui". A.ut VaiMoea 

wasalsoa worslupiKTol llayagriva. . I„ „f Dhariia. 

(c) Tl.o mitlior of • ,\,ll.y.-.t.iia.si..ll,a-taranginl «a» a .!.« i|.lo of Dhanoa 
ra. aaesc.en.U.n. of Iron, 1 

verso- “^ri.Dl.ari.m.lovai.a.«bja.,. Sval.la.-vaipsab.lto-siuol.l.a 

vam” Ote., p. 1. .Anil Piiriisottaiaaprasa.la \ aisnava II also ««- 
a tlisciplc' of Dlmriimile^va. 

^ rg'Tbs‘rritic.:.!.’ oObeA.iva..av.e« Iba. Ural the . ...use 

of the wo;!.! (pp. n«.). ef A.lhy.-i...va.la au.l .p,-. hm.,. 
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depicted, must bo anirvacaniya. It cannot be said that it is what is 
different from tho existent, different from the non-existent and different 
from both the existent and the non-existent, for as shown above, th(‘ 
existent and the non-existent being mutually opposed cannot b(^ 
denied simultaneously. For the same reason, it cannot be said that 
the anirvacaniya is what is devoid of existence, devoid of non-existence 
and devoid of both existence and non-existence. Also, what is meant 
by the terms “existence” and “non-existence” here? Firstly, it 
cannot bo said that existence means a class and non-existence the 
absence of that, for in that case, Brahman who has no class becomes 
anirvacaniya, i.o. unreal, while the world which has a class becomes 
real. Secondly, it cannot bo said that existence is what leads to success- 
ful practical reaction, while non-existence is what does not, for the 
very same reason, seeing that Bralunan does not lead to any practical 
reaction, not b(nng the basis of action at all, while the world does so. 
Thirdly, it cannot bo said that existence is what is incapable of being 
negated, while non-existence is what is so capable, for according to the 
Advaitins, the anirvacaniya is capable of being negated, yet it is not 
the sam(» as tlu^ non-existent. Fourthly, it cannot be said that ex- 
istence is what is established by the sources of knowledge*, while non- 
('xistence is what is not so established, for tho anirvacaniya cannot 
he (established by any source of knowledge, yet it is not non-existent. 
The pure Brahman too is not capable of being established by any source 
of knowledge yet Ho is sat. Fifthly, it cannot be said that existence 
is what is outside all sources of knowh^dge, for then the (^xistent can 
have no specific marks of its own, like the sky-flower. Sixthly, it 
cannot be said that existence is what is free from nothingness, i.e. 
what is not a non-entity, for then tho anirvacaniya, wliich is not a 
mere non-entity, like tho sky-hower, according to the Advaitins, 
must be exist(uit. Seventhly, it cannot bo said that existeric(i is what 
is free from Brahmanhood, i.e. what is not Brahman, for then the 
world must be existent. Eighthly, it cannot be said that existence 
is what exists at all times and in all places, wliile non-existence is what 
does not. Now, wo accept this definition, but the Advaita theory 
itself contradicts it, for according to it, tho world etc. which are capable 
of being depicted (i.e. is nirvacaniya), must be existent. Thus, as it 
is not clear what exactly is meant by the terms “existence” and 
“non-existence” here, it cannot bo said that the anirvacaniya is 
what is devoid of existence and non-existence and diflferent from both 
of these two. 
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Further, does the anirvacaniya exist (i.e. asti), or not (i.e. nSati), 
or is it altogether false (i.e. asat) ? ^ It cannot be said to exist, for 
whatever exists must have some mark by which it can be distin- 
guished from others and depicted, e.g. when we say “The pqt exists**, 
the very existence of the pot means that it is something which is 
capable of being depicted by some mark or other. But the anir- 
vacaniya cannot be depicted and hence cannot be distinguished from 
anything else and therefore cannot bo known, as all knowledge implies 
assimilation and discrimination. But if the anirvacaniya (‘annot lx* 
known, it cannot bo denied too, for just as knowledge (or affirmation) 
must be of a definite tiling so denial too must be so. In fact, nothing 
at all can possibly bo said of the anirvacaniya, as it is absolutely 
indefinite, indotorminabh* and indescribable. It can neither be 
affirmed, nor denied. 

Thus, wo conclude that no definition of the anirvacaniya is ever 

possible.^ 

It has also no pramana or proof. It is not an ol)j(H t of dinx t 
])erception, as alleged by the Advaitins, for when we mistake^ a nacrc^ 
for a silver, what we see for the time being, is not any anirvacaniya 
silver, but the real silvor-eb^ments in tin* nacre. ^ Thus, the anir- 
vacaniya is outside the sphcK* of all praraanas.^ 

XI. Madhava Mukunda. 

(1) Lifk and date. 

Notliing is known definitely about his life and date. Ke6ava 
K.&^mlri Bhatta, as w(^ have seen, riders to one Mukunda. as his guru. 
But we have no means of ascertaining whether lie means Madhava 
Mukunda or not. 

(2) WOHKS. 

His only known troatisf is Piira-pak^aKiri-Viijni, or Hania-sufl- 
caya, in which he severely criticis(»s the various Advaita V'Klanta 
tenets of ^amkara and his followers. His arfjuments are similar to 

1 The difforenco botwoon "nastitvii” and "aKiittva ” m tlmt wtiil.. tlio furinor 
applies to things which are, tiiougli arc not liorw and now, a., “tiio pot ih not , 
the latter applies to what is never existent at all, as tho sky-flower. 

* Is., pp. I8ff. 

J Cf. tho doctrine of Sat-khy&ti. See footnoU- ( 1 ) b-low. 

* ^.8., pp. 20ff. 
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those of Puru^ottamaprasSda Vai^paya I (in his Srutyanta-kalpa- 
Yalli) which have already been set forth in details. 

XII. Vanam&UMidra. 

(1) Life and date. 

He lived in a village called Triyaga, near Brindavan, and belonged 
to the Bharadvaja clan. 

(2) Works. 

He composed a treatise, called Vedanta-siddhanta-samgraha or 
§ruti-siddhanta-samgraha. It consists of seven chapters and is written 
in verso with a commentary in prose. It discusses the tenets of the 
Nimbarka School. 

XIII. Anantar^ma. 

(1) Life and date. 

Anantarama was one of the later followers of Nimbarka. He 
was the son of NSrayaijiaprasada, a Gaudiya Brahmana and was born 
in the village of Jagadhari in the Punjab in the 17th century A.D. 
He was a disciple of Dharmadasa.^ According to this view he must 
have been a brother of Puru^ottamapras&da Vai^nava II. 

(2) Works. 

Ho composed a number of treatises, developing the Svabhavika- 
bhedd>bheda-v&da of Nimbarka and subjecting the Advaita view to a 
thorough criticism. But he makes no original contributions and his 
criticisms of the Advaita view too are borrowed mostly from previous 
writers.* 

His works are the following: — 

(а) VedAnta-tattva-bodha. (Prose.) 

(б) Vedanta-ratna-m&la. (A fairly elaborate treatise in verse, 

dealing with the three tattvas or categories and their 
relation.) 


1 Profaoe to Ved&nta-ratna-mald. 

* Cf. hiaoriticism of Nirvii&e^'V&da. Ved&nta-tattva-bodha, pp. 6ff. — ^which 
is oxaotly similar to the arguments of Puru^ottama. Vide V .R.M. See above. 
AdhyAsa*vada and dialectic on ajfi&na — Ved&nta-tattva-bodha, pp. 9ff. — 
exactly similar to the arguments of Puruijottamaprae&da Vai^^ava I. See d.K. 
See above. 

Z3B 
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(c) Tattva-siddhSixta-bindu. (Twenty-five verses.) 

(d) Srati-siddhanta-ratna-m&la.* 

(e) Ved&nta-s5ra-padya-mSlS.2 (Twenty-five verses.). 

(/) Srt-Kp^^a-oaraQa-bhfiQa^a-stotram.s (Seventy-two verses.) 
(g) Sii-Mukunda-fiarapfipatti-stotram.* (Seventeen verses.) 

(A) Ao&rya-oarita.B 


1 Preface to Vedantaratna-mala. 

* Given in S.R., pp. 91-96. 

3 S.R., pp. 3S-61. 

* Op. Git., pp. 65-67. 

* Preface to ^.S., p. 2. 



COMPARISON OF THE DOCTRINE OF 
NIMBARKA WITH SOME OTHER 
BHEDABHEDA DOCTRINES. 

I. Nimbarka and Rdmanuja. 

SvAbhAvika-bheuAbheda-vAda and Vi{$istAdvaita-vAda. 

Ramanujans theory is too well-known to be recounted at length. 
The Highest Reality, oi- Brahman, according to him, is Visnu or Vasp- 
deva, a Personal God, endowed with every auspicious quality and 
free from all defects. i His conception is exactly similar to that of 
Nimbarka, except that, as we have seen, Nimbarka identifies Brahman 
with Krsna. There is not a single mention of Rftdha or Krena in 
Ramanuja’s works. 

Like Nimbarka, Ramanuja holds that the individual soul is 
knowledge, yet a knower, an agent, and an enjoyer, atomic in size, 
and so on. 2 Hero also, the two are in perfect agreement. But while 
according to Nimbarka, the individual souls are parts of the Lord 
in the sense of being His powers or 6aktis, according to Ramanuja 
they are so in the sense of being His attributes or modes or vi^esanas.^ 
The same remarks apply to the non-sentiont substance too. Like 
Nimbarka, again, Ramanuja speaks of three kinds of the non-sontient, 
viz. prakrti or matter, kala or time, and 6uddha-tattva or pure matter,^ 
this last corresponding to Nimbarka’s aprakrta. 

Ramanuja explains the relation between Brahman, the sentient 
and the non-sentient on the analogy of the soul -body, or substance- 
attribute relation, i.e. as a relation of non- separation (aprthaktva). 
The soul and body, the substance and attribute are different from one 
another, yet they are inseparably connected, and form a whole. 
Exactly similar is the case with Brahman, and the sentient and non- 


* ^rl. B., 1.1.1, pp. 2, 63, chap. 1. Madras ed., etc. 

Op. cit., 2.3.19, pp. 139-141; 2.3.20ff., pp. 141f!.; 2.3.33ff., pp. 161ff. etc. 
Of. also V.D. and V.S. on tho same sutras. Vide also Y.M.D., pp. 31ff. 

* 6rl. B., 1.1.1, pp. 61, 96, 101, chap. 1. etc.; 1.2.16, p. 42, chap. 2, etc. 
V.D., intro, pp. 3-4; etc. V.S., 1.1.1, p. 4, etc. 

* Y.M.D., pp. 16ff. 
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sentient.^ But Nimbarka takes his stand, as wo have si^en, on the 
cause-efifect relation. With Ramanuja the stress is more on the 
principle of non-dififerenco than on that of difference, hut not so with 
Nimbarka.2 

Ramanuja’s view of salvation too is in perfect accord with that 
of Nimbarka.* 

According to Ramanuja, bhakti is the means to salvation. B\ 
bhakti he does not understand devotion or love, as Nimbarka does, 
but upasana or meditation.* This bhakti is bascnl on knowU>dgi‘, 
and arises from six essential pre-requisites, viz. discrimination of 
food (viveka), complete disregard for worldly obj(‘cts (vimoka), 
continued practice (abhyasa), performaiua^ of sacTifices (kri>a), 
virtuous conduct, like truthfulness and the rest (kalyana) and frtHslom 
from dejection (anavasada). Bhakti, thus, com])riseH all (‘thical 
virtues. Nimbarka too holds, as wo have scaui, that mj^litation, 
based on knowledge, is a moans to salvation, and that nuMital purity, 
generated by the external performance of sacrifice's and int(‘rnal 
practice of self-control and the rest, is its esse^itial prc'-re'quisite'. 

Thus, from tho point of view of philoso])hy, the main diflVremv 
between Nimbarka and Ramanuja cons’sts in tlnur vie'ws with i(‘gaHl 
to the relation between difference and non-diff(‘r(‘nc(». (h>il on the 
one hand, men and tho world on the otlua*. 

From the point of view of religion, too, there is a diiVeivne(» oi 
spirit between their sysUmis. Wliih' Ramanuja’s system, though 
admitting a personal relation betw(‘cn God and man, is moi( int<'ll< < 
tual, Nimbarka’s system is less so, and decidedly more dc'votional and 
religious. That is, in Ramanuja’s system, devotion is basisl ()n an 
intellectual apprehension of and the consetpient reverene(‘ for the 
supreme majesty of the Lord, keeping the devobs* soim.whai ajmrt 
from the Lord,* while in Nimbarka’s systcmi, the. supeaseding (element 
is a sweet relation of love and ecstasy, drawing the two luan'r in 
relation of utmost intimacy.® 


\ .1)., 


1 ^rl. B., 1.1.1, pp. 96, 101, etc., chap. I; 2.1.15, p. 4.1, 2. 

intro, pp. 1-4. V.S., 1.1.1, p. 4, etc. Vi.!.- oUo pp. fiO. 

* See below under ^rikantha. 

» Sri. B.. 1.1.1. pp. 36, 39-72. etc., chap. 1. 

* Op. oil.. 1.1.1, pp. 9ff.. chap. I. "Evam rupa dhruvaimwnrt"- <>^ 

bhaktitobden&bhidhiyatc, upn8anapuru pttryya>tttval bhakti-Ba iihju 
'”~’'* Ai4varyn.pradhan5bhakt.. ‘ M«.lhury..-p.a-llM.n.-..,l.akti. 
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II. Nimbarka and Bhaskara. 

SvIbhAvika-bhedIbheda-vIda and AupIdhika-bhedAbheda- 

vAda. 

(1) Introduction. 

Bhaskara is said to have floiirished during the reign of King 
Bhoja about 918-973 Sakabda, i.e. 996-1061 A.D.^ He wrote a com- 
mentary on the Brahma-sutras, developing a Bhedabheda view and 
criticising Advaita-vada or Maya-vada. 

Eggeling thought that Bhaskara was identical with Nimbarka.^ 
But this view is absolutely untenable. It is clear beyond doubt from 
Nimbarka’s Vedanta-parijata-saurabha and other works and Bhas- 
kara's commentary that Nimbarka and Bhaskara were two different 
persons, representing two different schools of thought. 

(2) Brahman. 

The first distinction which is at once evident from a cursory 
glances through the commentary of Bhaskara is that Bhaskara, unlike 
Nimbarka, throughout refers to the Highest Reality as Brahman, ^ 
and sometimes as I^vara,^ but not even once calls Him Purusottama 
or Krsna, as is done by Nimbarka repeatedly. Bhaskara speaks of no 
consort of Brahman, as Nimbarka does of Radha, as ever accompanying 
Brahman, i.e. Krsna. 

Like Nimbarka, Bhaskara holds that Brahman is the Supreme 
Cause of the entire Universt^ its creator, maintainor and destroyer,^ 
its material and efficient cause.® He holds, like all the rest, that 
^ Brahman can be known through Scripture alone, 7 and that Scripture 
and not reasoning is our guide with regard to super-sensible objects.® 


1 Preface to J3h. B., p. 7. 

2 I.O.C. (Catalogue of Sanakrit MSS., Part IV, 1894, pp. 802, 803). The 
MSS. referred to by Eggeling are not Nimb&rka’s commentaries at all, but 
Bh&skara’s, now published in the C.S.S. See Bibliography. 

3 Bh. B., 1.1.1, pp. 6, 7; 1.1.2, p. 8; 1.1.3, p. 9, etc. etc. from the beginning 
to the end. 

* Op. cit., 1.1.2, p. 8; 1.1.12, p. 24; 1.2.6, p. 39; 1.2.9, p. 40, etc. 

6 Op. ciT, 1.1.2, p. 8; 1.1.11, p. 24, etc. 

« Op. cU., 1.1.2, p. 8; 1.4.22, p. 84; 1.4.26, p. 86, etc. 

7 Op. cU., 1.1.1, p, 8; 1.1.3, p. 9. etc. 

« Op. cU., 1.1.4, pp. 16, 19; 2.2.2, p. 110. 
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Reasoning, to be of any avail, must follow revelation and never suptu- 
sede or transcend it.i 

Brahman, according to Bhaskara, has two aspects (dvi-rupa), viz. 
the karana-rupa or the causal state and the karya-rupa or the effectcKl 
stato.2 Brahman is one as cause and many as eiffects, just as gold is 
one as gold, but many as bracelets, ear-rings etc.s In other words, 
Brahman is bhinna-bhinna-rupa.^ 

But the abhinna and karana-rupa is the r(‘al, original and natural 
form of Brahman, while the bhinna and karya-rupa is due to upftdlii 
or limiting adjunct and is, as such, sometliing adventitious,** though 
real.® By Himself, Brahman is originally without distinction, without 
form, one and without a second, a pure unity and a purt^ cause. Tht^n, 
afterwards, He comes to manifest Himself vcluntarily in various 
effects or forms, i.o. comes to have a form, througli upadlii and 
plurality, i.e. the universe of souls and matter, follows. 7 

Bhaskara emphasizes this distinction b(‘tw(>('n th(‘ tranH('endent 
and the immanent ® aspects of Brahman again and again. ^ Hti points 
out that the universe has Brahman for its e.sHen(‘(*, hut Brahman has 
not the universe for His e.s.sence.^o That is tlu' universe has no 
existence beyond Brahman but Brahman is never exliaustcnl wholly 
in the universe, but has otlier aspt'cts too beyond it. Bhaskara is, 
of course, careful to point out that the prapafiea-rujia and tlie bliimia- 
karya-rupa of Brahman is not loss real simply }K‘<*aus<^ it is something 
adventitious, and not original, being due to limiting adjunct. His 
in fact, does not use the term “upadhi” in the >§arakarite siuise, as wo 
shall see later. ^2 

1 Hh. B., 1.1.11, 24; 1.3.0, p. UO; 1.1.11, j*. 02, otf . 

“ Op. cU., 1.1.4, p. 19; 1.1.1 1, p. 24, “Tut kariuiatirjHnH krirvutieanil dvi- 
ruperift avasthitara” ; 1.2.23, p. 40. 

3 Op . cit., 1.1.4, p. 18. 

* Op . cU.f 1.1.4, p. 18, “Ato bhirmabhiiuiH-'^varupaiii BrabuH'ti htbitaiu”. 

* Agantiika. 

® Bh. B., 2.3.43, p. 141, “iSa ca bbiiin»ibbiiina-Hvaiupo' Hbliinrui-HvAblj&vi- 
karn aup&rlhikam tu bhinna-rupam”; cf. also 3.2.27 (writt<«iM aw 3.2.20 in order 
to be in conformity with the niimbcTing of Nutran by Samkam), p. 170; 4.1.3, 
p. 221; 4.4.4, p. 243. below. 

’ Bh. B., 3.2.11, p. 105. 

® Prapanca-vilaksana and prapanca-lakKana. 

» Bh. B., 1.1.20, p. 29; 1.2.23, p. 40. 

10 Op . cU., 3.2.11, p. 166; 3.2.13, p. 166; 3.2.23, p. 109; 3,4.8, p. 202. 

11 Op . cil., 3.2.11, p. 166; 3.2.23, p. 108; etc. below. 

1* 8ee below. 
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Bhaskara points out that oven when Brahman manifests Himself 
as effects, He never Himself actually becomes the Universe, but remains 
unchanged and unmodified in nature, as a spider remains unchanged, 
though weaving its web out of itself. ^ Creation means the mani- 
festation of Brahman's power, 2 and Brahman's immanence in the 
created effects is not His actual transformation in the form of those 
effects, blit is simply His abiding within the universe and within the 
hearts of men as their Inner Controller and Timer Soul, 2 Himself 
remaining in His pristine exalted condition, absolutely unaffected by 
their defects and miseries.^ 

Now, Nimbarka agrees with Bhaskara in holding that Brahman 
is both transcendent and immanent, i.e. both the transcendent creator 
and the immanent ruler; that Ho is never actually transformed into the 
form of the Universe and that transformation means nothing but 
projection of His powcT.^ 

But in Nimbarka we do not find any such sharp and emphatic 
distinction between th(* two forms of Brahman, His karana-rupa and 
His karya-rupa. According to Nimbarka, Brahman, of coiirs(\ has 
a karana-rupa when H(‘ is a pure cause, without producing any effects, 

0. g. during tlie tim(» of universal dissolution; but even in His causal 
state, Brahman is not absolutely non-differencod, or nirviAcsa, a j>ino 
unity or a bare identity as Bhaskara holds. According to Bhaskara 
in His causal state, Brahman is free from all distinctions whatsoever. 

1. e. Ho has then no internal differences 0 (W(ui, i.(^. His powers and 
qualities involve no difference in Him. During His causal state the 
sentient and the non-sentient — His two powers, remain completely 
merged in Him, like a grain of salt in the soa,^ and His qualities, such 
as knowledge and the rest, are non-different from Him, just as heat, 
the quality of fire, is non-different from fire, and do not imply any 
difference of nature on His part.^ In short, according to Bhaskara, 
Brahman is an abstract Unity in His causal state, with no internal 


1 Bh. B., 2.1.14, p. 96. 

a Op. Git,, 1.4.25, p. 85; 2.1.14. pp. 90, 97; 2.1.27. p. 105. 

« Op, cU„ 1.2.6-0, p. 39; 1.2.18, p. 44. 

* Op, cit„ 1.1.17, p. 20; 1.2.8, p. 40; 1.3.7, pp. 52. 53; 1.4.21. p. 82; 2 1.22, 
p. 103. 

® Sakti-vik.’jepa, 

® Cp. tho kinds of bheilas, sajatlya, vijatiya and Hvagata 

7 Soo below. 

« Bh. B.. 3.2.23, p. 109; 4.4.7, p. 244. 
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differences, but becomes a concrete unity in His effected state, with thi^ 
internal differences of the sentient and the non-sntient. But for 
Nimbarka, Brahman is always differenced or savi^a, in tlie sense that 
He has always internal differences, i.e. is always a concrekt Unity even 
during His causal state. The sentient and tlie non-stuitiont ar(> nevei' 
absolutely identical with Brahman, never absolutt'ly inergtKi and ab- 
sorbed in Him like a grain of salt thrown into the st^a, but alwayN 
retain their own individuality and sc^parateness oven during salvation 
and dissolution, and as such, they always constitute the internal 
differences of Brahman. Thus, a pure, non-diffcrtuioiMl unity is a 
thing unknown to Nimbarka. Nimbarka, in fact, doc>> not- think 
it necessary to note the karana-rupa of Brahman s(‘])aratel\ tVeiu His 
karya-rupa for the evident reason that he thinks that th<‘re is no 
fundamental distinction betA/v^m them to require special uiention. 

According to Bhaskara, as according to Nimbarka, Brahman i.^ 
a qualified Being although, as noted above, tli(‘ ipialitu's of Bralimun 
involve no difference in His own nature.^ Brahman is pure (‘xihtimcc 
and pure knowledge,- y<d He is a knower or |)osse.ss( s knowledge as 
His quality. 3 He is omniscient and omnijiotent ** He lias nians 
other qualities too, such as ftvedom from sins. iii‘«‘doin iiom 
etc.5 

It is curious that Bhaskara ni'vcr direct 1\ n icr" to Bialiinan a^ 
possesscKl of innumerable qiialitics,^^ as Xiinbarka repeal cdlv doc.^.* 
He throughout (‘injibasizcs only one quality ol Hralnn.ni, \i/. ()mni^* 
cienc(‘. Kviaywlicre he refers to Brahman us Oinniscient and Omni' 
potent.® Again and again, thesis two adj<ati\e> ai<* (cnipled iog(*thei' 
and prefixe^d before the word “Biahman , vhencMi the woid 
mentioned®. In many other plac(‘s, again, be speaks of Biabinan 

1 Bh. B.. 3.2.23, p. HJO ( “Na «ltuninMUImrmil»lwMji-na v 

4.4.7 (p. 244). 

2 Op. CIO, 3.2.15, l(i, p. IHb; 3.2.17, p. l<a,. 3 2 It*, p Ho . 3 2 23. |)p I'lS- 
169. Brahman is sjvl-lakijana aiifl 

3 Op. cU., 1.1.2, etc. ‘ S " •''‘I"'' 

>' Op.cit., 1.1.20, p. 2!»i I.2.S, p. 40; 1.2.l'<, p M. <•'. 

® Ananta-guna. 

7 V'ide V.P.8., 1.1.1, j>. 1 (page roterenros iin- i<* tla* K N s e.l.. Uirougli- 
out); 3.2.11, p. 279, cte. etc.; S..N.K.S., {sl«»ka 1, «•!< . 

^ Sarvajna and sarva-^akti. 

» Bh. B., 1.1.2, p. 8; 1.1. U, p. 24; l.2.<>, f>. 39; 1.4.2»i, p. 83; 2 1.14, pp. 9h, 
97; 2.1.24, p. 104; 2.1.33, p. 107; 2.2.37 (printed an 2.2.40 ii. i oTilormity with 
the numbering of ^auikara), p. 128, etc. etc. 
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as possessed of infinite and inconceivable powers.^ With him, thus, 
the stress is throughout on the wonderful and innumerable powers 
(^akti), of Brahman, rather than on His wonderful and innumerable 
qualities (guna), as with Nimbarka. In fact, not once does he take 
the trouble of describing Brahman as an abode of all auspicious 
qualities etc., but rather takes it for granted that Brahman is pos- 
sessed of various qualities, and speaks of some of them incidentally 
in connection with discussing 4ihe import of certain scriptural texts . 2 
More particularly, he never refers to those softer qualities of the Lord 
which play so prominent a part in the system of Nimbarka and es- 
pecially in that of his followers. Ho, of course, like all the rest, des- 
cribes Brahman as blissful , 2 but not once does he speak of Brahman’s 
beauty, loveliness or grace. 

Bhaskara, in fact, does not regard Brahman as a personal and 
embodied being as Nimbarka does. According to Nimbarka, as we 
have seen, the Lord is the Highest Person or Pumsottama, possessed 
of a c(^lestial body, full of divine beauty and grace. But Bhaskara 
does not speak of the body of Brahman. He also makers no mention 
of incarnations as Nimbarka does and in his criticism of the Pft&caratra 
system 4 ho definitely rejects the theory of four vyuhas, — which is 
accepted by Nimbarka and his followers. 

Thor(j is not a single mention of the grace of the Lord in Bhaskara’s 
commentary ,5 and never does he call Brahman ‘‘ bhaktavatsala ”, etc. 
which Nimbarka does so often. According to Bhaskara, Brahman is 
to be worshipped indeed, but not as a Personal God of love and grace, 
but as a formless and distinctionless entity, in whatever way that 
might be possible.^^ Thus, while according to Nimbarka, the Lord 
is to bo known, loved and worshipped, according to Bhaskara, Brahman 
is to be known and worshipped, and not loved. 

Bhaskara holds, in opposition to Samkara, that Brahman, though 
not something to be produced, modified and purified, is yet something 


I Bh. B., 1.4.25, p. 86; 2.1.14, pp. U7, 98; 2.1.:i0, p. 108; 2.2.2, p. 110; 
2.4.4, p. 146; etc. Amiiita-acintya-^akti. 

- Op. cU., 1.1.20; 1.2.8; etc. 

3 Op. ci7., 1.1.12-19, pp. 24-29. 

♦ Op. ci(., 2.2.38-40 (priut^nl as 2.2.41-44 in the book in conformity with 
daipkara’s nviinbering of tho sutra.s), pp. 128-129. 

3 See below vimicr “sadhauas”, 

® l.e. tw nirakara and nirvide^. See below. 
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to be obtained. 1 He is to be approached by freed souls and to be 
obtained by them.^ 

Here Nimbarka agrees with Bha^^kara.^ This question is con- 
nected with the question whether salvation is a posit iv(‘ acquisition, 
or a mere negative removal of nescience (as held by Samkara). which 
will be considered below. ^ 

Thus, we conclude that although there is a general agreement 
between Nimbarka and Bhaskara with regard to tlu* nature and qua- 
lities of Brahman, as the Universal Causes etc., yet there is a vital 
point of divergence between the two in that Nimbarka dot's not coun- 
tenance the purely formless and distinctionless aspt'ct of Brahman 
on which Bhaskara lays so great a strt'ss. 

(3) The cit. 

Like Nimbarka, Bhaskara holds that tht' soul is knowlt'dgt^ by 
nature and a knower,^ and an tmjoyer,^ and an activt' ag(*nt ; ^ tliat 
in size, it is atomic ^ and tliat in number it is infinitt'.® 

But the fundamental difft'renct* bt'twet'u Nimbarka and Bhaskara 
is that Bhaskara holds that although tiu' soul is an taijoyt'r, <*tc. yet 
its state of being an (‘njoyer, an agent, atoTuic and itiniimtTabltt 
is neither original and natural, nor <‘t<*rnal, but du<‘ to limiting ad- 
juncts and adventitious, lasting so h>ng only as the limiting a<ljunct 
itself doesji 

This follows from the p<‘cuhar doctrine of Bhaskara, that the 
individual soul is different-nondilTcrciit from Brahman during the 


1 Bh. B., 1.1.4, p. 20, Contrast S.B., 1.1. 1, F’O* ‘ to 

BhaHkara, Brahman, thou^rh not iipMUNa, vikarva and sanisUana. i. rip\M. 

2 Op.cit., 1.2.4, p. 38; 1. 2.1.3, p. 41: 1.3.1, |> ">2 

3 8(>e above Nimbarka’s (loetrin<‘ of Halvation. 

* below uinlor “Moksa**. 

3 Bti. B., 2.3.1H, p. 13r,. 

« Op.cit., 1.1.17, p. 26; 1.2.H, p. 40. 1 .3.7. pp. 32 33 ; 2 I 22. p. 103. 

7 Op. cit., 2.3.33-39, pp. 138-139. 

8 Op, cit., 2.3.19-28, pp. 135-137. 

9 Op. cif., 1.4.21, p. 52; 2.2.37 (]»riiiti «l as 2.2 40 ii. tla* ho<,k in rorihinnitv 
with ^amkara’s numbering), p. 128. 

19 Bhoktrtva, kartrtva, amitva and aiianOttva. 

11 I.e. not Hvabhavika and nitya, but aupfulhika, agantuka and anitya. 

12 Bh. B., 1.1.17, p. 26; 1.2.6, p. 39; 1.2.20, p. 43, M 21. p. HI. 2.1.22, 

p. 103; 2.3.43. p. 141; .3.2.6, p. 162; 3.2.28-29 (prmOMi a. 3 2.27-28 m . ori- 
forraity with ^mkara’s numbering), p. 170. S**#* below. 
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state of mundane existence only, but originally, i.e. during the causal 
state of Brahman, it was nomdifferent from Brahman and ultimately, 
i.e. during the states of dissolution and salvation, it will be non- 
different from Brahman. ^ 

Thus, during the state of mundane existence, i.o. during the 
effected state of Brahman, the individual soul, as a part and an effect 
of Brahman and as abiding in and resting on Him, is non-diflferent 
from Him, because the part is non-different from the whole, the effect 
from the cause, the support from the supported.* Yet at the same 
time, it is different from Brahman because of the upadhi or limiting 
adjunct which separates it from Brahman. Curiously enough, Bhas- 
kara illustrates his theory by the examples used by both Parinama- 
vadins and Vivarta-vadins. He says that the individual soul is a part 
of the Supreme Being, a part due to the limiting adjunct of beginning- 
less avidya and kanna, just as a spark is of fire, or the ether within 
the ear (limited by the upMhi ‘ear’) is of the universal ether or the 
vital air within everybody (limited by the upadhi ‘body’) is of the 
universal air.^ Thus, whenever Bhaskara speaks of the individual 
soul as a part of Brahman, ho cites the example of spark and fire, but 
says at the same time that the individual soul is a part of Brahman 
due to upddhisJ 

It is clear, thoreforcs that by the term “upadhi” Bhaskara does 
not understand somt^thing false or illusory, as ^ainkara does, other- 
wise ho would not have quoted the example of spark and fire, a spark 
being a real part of fire. As wo have seen above, ho says that the 
upadhis are beginningless avidya and karma.® Again, in another 
place, he says that the upadhis are buddhi, the internal organ etc., 
and their qualities, viz, attachment etc., based on the sense of egoitj .® 
What he means is that so long as the individual soul is under the 
clutches of avidya ^ and regards itself as absolutely different from 


i fcjeo below under “Uolation between Brahman, cit and acit. 

Bh. B., 1.4.2, p. 72; 2.1.14, p. 93; 2.1.18, p. 101; 2.4.4, p. 143; 2.1.19. 

p. 102. 

5 Op. cit., 1.4.21, p. 81. 

^ Op. cit., 2.3.43, p. 140; 3.2.30 (printed as 3.2.29 in conformity with 
Saipkara^s numbering), p. 170. V'lde also 3.2.19, p. 107 and 3.2.29, pp. 167-168. 
« Op. cit., 1.4.21, p. 81. 

• Op. cit., 2.3.29-30, p. 137. 

Avidyft is defined thus: “ J^arlradav-anatma-buddhih”. Bh. B., 1.1.4, 
p. 21; vide also p. 19. 
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Brahman 1, it is led on to perform kamya-karmas etc.~i.e, act in a 
^jelfish spirit, and this leads it to be comiected with matter, i.e. with 
the body, the senses, buddhi, internal organ etc ., and matter sctvc's 
as a limiting adjunct to differentiate it from Bralmian. 

Bha^kara admits, therefore, the reality of npadhis. He (‘xj)lieitly 
says that what is aupadhika is not aparamarthika.2 Tlie diibsenee 
between what is svabhavika or natural and what is aupadhika or 
unnatural is not a difference between what, is real and what is unreal, 
but only a difference between what is original and real for ever (nitya) 
and what is adventitious and not real for (‘ver, but for a time being 
only (anitya). Bhaskara ])oints out that what is adventitious and not 
original is not necessarily false, e.g. a thing which has no h(‘at w ithin 
it, may become hot when in contact with (as an iron pot ])lac( d 
over fire), but this heat which is sonu^thing adventitious is not som(‘- 
thing unreal.® Thus, according to Bhaskara, what is au])adhika is 
real, very real, so far as it goes, i.e. so long as th<^ upadhi lasts, but 
ceases to be so as soon as the upMhi cc'ases. This sense of th(‘ ‘au])&- 
dhika* is exactly opposed to the ^amkarite senses of it. According to 
Sainkara, what is aupSdliika is never real, for if it b(‘ real, it could not 
be ever- negated, ^amkara thus identifies n'alitv w^ith permmunce . 
According to him, what is existent or sat is true for all timers. But 
according to Bhaskara, reality and })<*rinan(‘nc(‘ are not n(‘ccsHarily 
identical. A real thing may bc^ non-})erman<‘nt, i.(\ lx* real for a time 
only and not all throughout. According to Bhaskara, therefon'. the 
non-difference of the soul from Brahman is svAbhAvika, i.e. kkal and 
LASTING, b(ting real always, — during the state* of mundane existence 
as well as during the states of dissolution and salvation; wliile its 
difference from Brahman is aupadhika, i.(*. real, thnajh not laMting, 
being real during the .state of mundaiui exist (‘iicc only .'* 

1 Bh. B., 2.3.20, p. 137. “ Yriva(.la\ am Atma U, val<-na <1\ aitiulursara nu 

sarnsarati t&vat-kalabhavi bu(lclliya(Iyupri,llii-v»v'ali. ' 

• Op. cit., 2.3.40, p. 130. “Na raupuOliikam kartr^ ' ^rn upAiamAi iIhUmid. ” 

5 Op. cU., 3.3.40, p. 130. 

* Op.cU., 2.3.43, p}). 140-141; 3.2.0. p. 102; 3 . 2.20 uh 3 . 2 . 2 r, m 

conformity with the numbering of {^arnkura). j»p. 101*102; 4.1.3, p. 221, 4.4.1, 
p, 243. See below under “Relation batwf'<*n Hmlimaii, < 0 ami luit It im 
interesting to compare the view of BbA'^kara uitli that <*1 Audulonn (an given 
by Bhaskara himself). According to Audulonn (Bhubkara pointK out) tho kouI 
is absolutely different, or atyanta-bbinna from Brahman during its Htate ot 
bondage, but becomes different from Him during its ntate of relfiiwi'. (Hh. B., 
1.4.20, p. 81). Bh&skara criticises this vh u in fh** m-xt sntra (op. at., 1.4.21, 
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When' the upadhi i». removed, then the soul becflUpi one with 
Brahman, just as when the pot is broken, the ether within the pot 
becomes one with the universal ether,i or just as a grain crfsalt when 
thrown into tlie sea becomes one with the salt water.* It attai^ the 
pure form of the Supreme Self* and becomes omniscient and omni- 
potent * and all-pervading 6 like Brahman, it becomes the Universal 
soul like Him.® 

After having thus considered what exactly is the significance 
of the term “upadhi” in Bhaskara, we can now understand clearly 
why and in what sense Bhaskara calls the soul’s state of being an 
agent, an enjoyer and atomic of the soul, aupadhika merely and not 
natural. He points out that if the soul were a natural agent, it would 
have continued to act always, but since where there is action there is 
enjoyment and where there is enjoyment there is mundane existence, 
the soul would have been subject to the mundane existence always 
and would have never been freo.^ The fact is that the soul is an 
agent so long as it has a body, senses, etc., so long as it is connected with 
the upadhis of matter, but it is no longer an agent when the upidhi 
is no more, just as a carpenter is an agent when he has his tools with 
him and not otherwise,® or just as fire produces smoke when it is in 
contact' with fuel aoid not otherwise.® And this agency of the soul, 
though aupftdhika, is not unreal, i® i.e. the soul though not always an 
agent is a real one, so long as it remains as such, i.e. dui'ingits state of 
bondage. The (aupSdhika) agency of the soul is dependent upon 
Brahman — a point common with NimbSrka, according to whom also 
its agency is dependent on Him. 

p. 81) and points out that the soul can never be absolutely different from Brahman, 
for even during the state of miuidane existence it is the Supreme Soul Himself 
who abides as the individual soul. Even the upadhi or matter cannot make the 
soul absolutely different from Brahman, just as the spark is not absolutely different 
from fire, or the other within the oar-hole from the universal ether. Hence, 
oven during the state of mundane existence the souls are not aiyanta^bhinna from 
Brahman, but bhinndbhinna from Him. 

1 Bh. B., 4.4.4, p. 243. * Op. ci<., 4.2.16, p. 231. 

3 Op. ctf., 4.4.2, p. 242. * Op. cU„ 4.4.7, p. 244. 

3 Op. cif., 4.4.16, p. 247. ® Op. cit., 4.4.7, p. 244. 

7 Op. cit., 3,3.4, p. 139. “Na svabhavikaip kartftvam, anirmok^a-pca- 

saAg6t’\ 

' » Op. cit., 3.3.40, p, 139. 

» Op. oU., 3.4.25, (printed as 3.4.26 in conformity with the numbering of 
daipkara), p. 210. 

10 Op. cit., 3.3.40, p. 139. 


11 Op. cit., 2.3.41, p.l40. 



191 


BHiSKABA’S DOOTBmli OF SOUL 

^'The state of being an agent too is similarly aOpS'dbika, 

lasting sol[png only as karmas and their results, viz. the body etc., do.* 

• The {idjnicity of the soul too is aupadhika only, for it, as non- 
liffeient from Btahman, is all-pervading by nature.* 

• Bh&skara does not say explicitly whether the soul’s state of being 
inimmerable too is aupadhika only; but in view of the fact that the 
freed souls merge absolutely into Brahman, as salt in the sea,* it is 
evident that it too is aupadhika, seeing that a grain of salt thrown 
into the sea and immediately dissolved in it cannot , of course, be 
distinguished from a thousand other grains so thrown. 

Only the soul’s state of being a knower is not aupadhika, but is 
natural, for the soul being Brahman Himself,— who is a knower— is 

always knowledge and a knower.* 

Now, if we compare this view of Bhaskara with that of N.mb5rka. 
we and how divergent are their opinions on some very fundamental 
points-.' Firstly, according to Nimbarka, the soul is a knower. a« agent 
L enioyer, atLic in size and inanite in number, all ihrovghovt, m 
bondage as in release, secondly, the soul is always < i crmi -non 
different from Brahman, but can never become absolutely identical 
tab Him. Hence whUe according to Nimbarka. the soul s state of 
being an agent, an enjoyer, atomic, iiiniimerable and 
nondifforent from Brahman are «^abhavika, i.e. mvl and g. 

according to Bhaskara they are aupadliika, i.e. real but j; 

Llk. NUnM-k*. Bh»k.r. hold, that Ihc »«l. »d ho ». 1 « 
power, of Bn.hm.n. Br.hmon h.. two 

bhlklfiokti. Th, fi-t 1. tromformod i..(o Iho „.n..w„„ont world, 
the second into sentient souls. deep sh-ep. 

As „g.rd. Ih. :X onlik,; 

etc. Bhaskara agrees generaUy with ruimiia - • 

ho hold, thst th. d™o.oro.tion. .ro 

created by tho individual soul and not ij » - Bhaskara 

As regards the different destinies and paths of the sou., 

is in complete agreement with Ni mb&rka. 

j Bb. B.. 3.4.26, (printecTir^m conformity with the mimlHra.K ot 

L., 3.3.29-32, pp. 137-138: 4.4-15. P- 24'- 

! B.‘r3.18. p. 135. “SvilbhAvihaU cAsya brahm-n-ipam. aupWhiUam 

itarat**. s 

» Op. cH; 2.1.27, p. 106. 
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(4) The aeiL 

Bhaskara agrees with Nimbarka generally as regards the process 
of creation and dissolution, etc.,i but he difiFers from him in holding 
tliat the universe, like the individual souls, is different -nondifferent 
from Brahman during His effected state, but nbn-different from Him 
during His causal state. It is different -nondifferent from Brahman 
during the state of mundane existence for the very same reasons the 
souls are so, as noted above 2 — ^i.e. non-different as a part and effect 
of Brahman 2 and different as matter. But during dissolution it 
becomes merged in Brahman and absolutely one with it, just as a 
lump of salt, thrown into the sea, becomes absolutely one with and 
non-distirmuishable from it. And, just as everything thrown into a 
salt-lake becomes salt, so the non-sentient merged in the sentient 
becomes sentient indeed.^ 

But ac(;ording to Nimbarka, as we have seen, the non-sentient 
matter can never discard its own nature and become sentient Brahman, 
and therefore the Universe is always different -nondifferent from 
Brahman, during creation as well as dissolution. 

Bhaskara also does not speak of the three kinds of the non- 
sentient, aprakrta, kala, etc., but of the universe alone, which he 
points o\it — in opposition to Samkara and in agreement with 
Nimbarka — is real ® and eternal.® 

(5) The relation between Brahman, the cit and the aciL 

Like Nimbarka, Bhaskara recognises three eternal realities, 
Brahman, tlu^ sentient and the non-sentient The relation between 

1 Bh. B., 2.3.1-15, pp. 130tf. - Seo above. 

3 Bh. B., 2.4.4, pp. 145-146. 

^ Op, rit,, 3.2.17, pp. 166-167. “Cetano'aoetanam ksiptam abhodSt cetano 
bhavet. 

Run\5yain vastu vinyastara tat sarvam lavanibhavet”. CF. also 2.1.9, 
p. 91. 

» Op. cit., 1.1.4, pp. 18, 20; 2.1.4, p. 93; 3.2.11, p. 166; 3.2.23, p. 168. 

® Op. cU., 2.4.4, p. 146. 

When tho universe ilisappoare, i.e. i.s discovered into Brahman in dissolution, 
it does not become unreal, but only indistinguUhable from Brahman, just as a 
grain of salt does not become unreal when dissolved in the sea. Hence the 
world is eternally true. The same is the case with the soul jboo. 

7 Op. cit.f 2.3.16, p. 134: — The jiva is nitya. Op. cii., 2.4.4, p. 146; — The 
jagat is nitya. 
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them has already been noted. It is a relation of different-non- 
difference during the effected state of Brahman, -during creation and 
mundane existence, and a relation of non-differenre (absolute identity) 
during the causal state of Brahman — during dissolution and salvation, 
and here, as we ha^ seen, Bhaskara fundamentally differs from 
Nimbarka. 

It will bo interesting and instructive to consider the Bljcdabheda. 
vada of Bhaskara a little more in detail in order to find out wherein 
does it exactly differ from the Bhedabhoda-vada of Nimbarka. 

Bhaskara begins with a severe eritieisin of the view of tliose who 
hold non-difference to bo the only reality. No do\il)t he lias here 
^ainkara in mind. He points out that diflertMiee is an indisputable 
fact of direct experience and hence can by no means bo summarily 
rejected on the ground of more logical subtleti(‘s, o.g. avo lind that a 
cow is different from a horse, a pot from a piece of cloth and so on.^ 
All things thus, are mutually diffortMit and so hoAv can \vv disbtdieve 
this fact of direct experience? Knowledge of difli\‘reneo too is know- 
ledge no less than knowledge of non-difference. ^ So, if we do not 
regard the one — viz. the latter, as false, what right have* we to regard 
the former to be so ? 

Nor can it be objected that difference and non-diflferencc^ are 
mutually contradictory and cannot, therefore, (o-cxist, — for this 
too is a fact of direct experience that the two do eo-exist. In fact 
nothing is seen to be pure non-difference or jiuri' difTtu'cmcc^ in the 
world of experience. Everything i.s, really, diffcn^iit-non-difTcriUit , 
different as effects and individuals, and non-diftenMit as H])ringing from 
the same cause and belonging to the same genus, <\g., a (*ow is differeut 
from another row as an individual cow, hut non-diffiTioit from it as 
belonging to the same genus ‘< ow’. Again, a cow is (liffcn^U from a 
horse as a cow, hut noii-different from it heung an existent suhstmice 
like it and so on.® Similarly, a gold car-ring is different from a gold 
bracelet, but nou-different from it as gold. Everything must be 
decided to bo true or false on the basis of dire<-l cxj)crience alone and 
direct experience guarantees us in believing that (liff<*r(!nce and non- 
difference do co-exist.* 


1 Bh.B., 2.1.14, p. 99. 

* Op. cU.f 1.1.4, p. 19. “ Blio<l*i-jnanrtiii api juanarn ^va” 2.1.14, p. 94, 

line 13, 98. 

* Op.cit.f 1.1.4, pp. 16-17. 

13 


♦ Op. fit., 1.1.4, PI*. 16-17. 
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Hence it is that there is no contradiction or mutual opposite 
between Brahman, the Unity, and Universe, the plurality, as betwee 
heat and cold. If there were any such contradiction, the Univert 
of souls and matter could not have arisen from Brahman, abode 1 
Him, and been merged in him,— as declared by Scripture,^ Hence 
unity and plurality are both real and co-existent,^ 

After thus establishing the reality of difference and its co-existence 
with non-difference, Bhaskara goes on to declare that the former, 
though real, is not ever-lasting, — ^i.e. is not svabhavika or original 
and ultimate but is aupddhika or adventitious and non-permanent. 
He emphasizes this point again and again.^ We have seen above the 
peculiar sense in which Bhaskara uses the term ‘aupadhika’ — viz. 
what is real so long as it lasts, only it does not last for ever like what 
is svabhavika does. Hence, according to Bhaskara, difference is 
not less real than non-difference, but only less permanent. It lasts, as a 
reality, so long as the upadhis — viz. avidya, karma, matter, do but 
disappears when the upMhis are removed, just as the ether within 
the pot disappears when the pot is smashed,^ or just as the stain 
on a piece of gold disappears when in contact with fire.® 

Herein we find a definite point of divergence between Nimbarka 
and Bhaskara. According to Nimbarka, as we have seen, difference 
and non-difference are not only equally real but also equally permarient . 
Just as there can be no pure difference, so exactly there can be no 
pure non-difference at any time. According to Bhaskara, howevei, 
as wo have seen, although there can be no pure difference and pure 
non-difference in the world of experience (i.e. during the effected state 
of Brahman), still there can be i)ure non-difference beyond the world 
of experience (i.e. during the causal state of Brahman). 

However much Bhaskara may try to prove by his peculiar tlieory 
of upMhi that difference, though not ever-lasting like non-difference, 
is nevertheless equally real with it, yet we cannot but feel that the 
two do not hold exactly an equal place in his system, as they do io 
that of Nimbarka. If difference be neither original, nor ultimate, 
but only an intermediate passing phase, destined to come to an end, 
liowever real it may be during that period, it must of necessity be less 

1 Vide o.g. Tait. 3.1. * Bh. B., 1.1.4, p. 17. 

* Op.oU., 2.3.43, p. 141; 3.2.6, p. 162; 3.2.12, p. 166; 3.2.27, (printed as 
3.2.26 in conformity with ^mkara’s numbering), p. 170; 4.1.12, p. 221; 4.4.4, 
p. 243. 

* Op. oil., 4.4.4, p. 246. » Op. oil., 4.1.3, p. 221. 
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important and less real than non-differenee, which is there for ever and 
from all eternity. But in Nimbarka’s system, as we have seen, 
difference and non-difference are precisely on the same level and of 
the same importance. 

BhSskara’s theory may appropriately be called “Aupadliika- 
bhedabheda-vada”,l as distinguished from the "Svabhavika-bheda- 
bheda-vada ’’ of Nimbarka. ^ 

(6) Mok§a, 

Shaskara holds, like Nimbarka, that salvation is a state of supreim* 
bliss, and not a state of pure consciousness only, which he points out , 
is no better than a state of unconsciousness.* Salvation is a positive 
state, a positive new’ acquisition, i.e. something new to be obtained, 
and not a mere negative removal of the veil of nescience.^ 1'he soul i^ 
ever free.^ If salvation were ever-obtained, everyone would have 
been free.® 

Like Nimbarka again, Bhaskara holds that salvation can be 
obtained only after the destruction of the earthly body. When 
the works, which have already begun to bear fruits, are all fuli\ 
exhausted by retributive experience, and when the eartlily body, as a 
consequence, comes to be dissolved, tlnui and th(*n alone can one 
attain final emancipation.® He severely criticises tlu‘ J^ainkarite 
conception of Jivan-niukti.^ 

But the fundamental difference betw(*(*n Nimbarka and Bhaskaia, 
as we have already seen, is that Bhaskara holds, unlike Nimbarka, 
that in salvation the individual soul becomes absolutely identical with 
Brahman.® This Nimbarka never maintains. 

Another fundamental difference between the two is that while 
Bhaskara admits of two kinds of salvation — viz. sadyomukti or 


1 Sundarabhatta, oiw of tho followors of Nimbarka, doos a<-tually rofoi 1 
Bhaskara as the upholder of tlio ‘ AupSdhika-bhednbhoda.vuda’. \ id« SJ.S 


p. 30. 

* Bh. B., 1.1.5, p. 21. lie hold.s tliat it im bott^^r to be a jackal iii tho forf^t 
than to be a mukta in the Saipkarito sense. 1.3.0, p. 54; 4.4./, p. 244. 

» See above. * Hh. B., 1.4.21, p. Ih. 

6 Op. oil., 1,1.6, p. 20. . 

' conformity with Saipkara h num 


• Op. cit., 3.4.26, (printed a^ 3.4.20 m 


bering), p. 210; 4.1.14, p. 224; 4.1.18, p. 220. 

7 Op. oil., 3.4.25, (printed as 3.4.20 in conformity with Harpkara h num 

bering), p. 210. 

* See above. 
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immediate release and krama-mukti or gradual release, Nimbarka 
does not. Bhaskara points out that in accordance with the rule 
' As you meditate, so you become ' (Chand. 3. 14. 1 ), those who meditate 
on the Para Brahman or the Supreme Brahman, attain the Supreme 
Brahman and become free at once, i.e. they at once become identical 
with Brahman and as such, omniscient, omnipotent and all-pervading 
like Him. This is immediate release. But those who meditate on 
the Karya Brahman or the effected Brahman, viz. Hiranyagarbha 
only, attain at first the effected Brahman only, and not the Supreme 
Brahman at once. Then, after having acquired supreme knowledge 
there in the world of Hiranyagarbha, they, on the dissolution of that 
world, attain the Supremo Brahman by and by, together with 
Hiranyagarbha. 1 This is gradual release, These latter kind of 
freed souls remain distinct from Brahman, so long as they have not 
attained the Supreme Brahman, and are as such not so long omni- 
potent like Him, but lack the power of creating, maintaining and 
destroying the Universe.^ But when they at last attain the Supreme 
Brahman, they become omnipotent like the immediately freed souls. 

But according to Nimbarka there is only one kind of salvation, 
viz. sadyo-mukti, and the freed souls ever lack the power of creation, 
etc, and are ever atomic in size. \ 

(7) The sddhanas. 

Bhaskara lays a very great stress on karma or action as a direct 
moans to salvation. He begins by pointing out that the enquiry into 
Brahman is to be undertaken only after an enquiry into karma, for 
knowledge must essentially be combined with action in order to lead 
to salvation, and unless we first know the nature of actions, we cannot 
possibly decide which actions are to be so combined and which not.^ 
Bhaskara insists on this ‘combination of knowledge and action’ 
(jfiana-karma-samuccaya) again and again all throughout.* He 


1 Bh. B., 3.1.17, p. 167; 4.3.14, p. 240. See below. 

2 Op. oit., 4.4.17-22, pp. 247-249. The sadyo-muktas are *niravadhi> 
kdWvarya*, while the krama-muktas are “aavadhikaiSvarya”. 

3 Op. cit., 1.1.1, p. 2. 

* Op. ci7., 1.1.1, p. 2. ‘Atra hi jaana-karma-samuccayat mok^a-praptih 
sutrak&rasya abhipret&*; 1.1.1., p. 4; 1.1.4, p. 16; 1.1.5, pp. 20, 21; 3.4.1, 
p. 201 ; 3.4.25 (printed as 3.4.26 in conformity with the numbering of l^amkara), 
pp. 207, 209, 210; 4.1.6, p. 225. 



BHiSKABA’S BTHICS 


197 


points out that one who has studied the Vedas can claim only to have 
a knowledge of the meaning of the scriptural texts, but the real know- 
ledge of Brahman depends on some other factors— viz. tlie proix>r 
and disinterested performance of the daily and occasional (nitya 
and naimittika) duties, and of sacrifices, etc., the practice of charity 
and penance, the cidtivation of self-control and tranquillity, etc. and 
80 on, as declared by Script ure.^ 

Mere action is of course of no avail, for the fruits of mere af tion 
are transitory and therefore worthless. But when combined with 
knowledge, it yields permanent results.* 

On the other hand, mere knowledge is of no avail. Knowledge 
by itself does not lead to salvation unless combin(‘d with action ami 
meditation.^ 

The next question is; In what relation do these two — viz. 
action and knowledge, stand to each other? Bhaskara points out 
that the former is 7iot the cause of the origin of tlu' latt(‘r, sinci' 
knowledge arises from ^ravana or hearing of scrijitural te.xts (‘tc.,^ — 
but is an essential ingredient of it,® an essential ingredient that 
must accompany know'lcflgc, already obtained from other sourii's* 
till the end, helping it to lead to final release. Tims, each of tliese 
two has its peculiar function: — the knowdedge of identity nunovus 
all traces of avidya and ])assion, attachment etc., while th(‘ ])ropcr 
performance of daily and occasional karmas remove's all trace's e)f ])ast 
karmas.® 

Then Bhaskara goes on to point out that this jilana-karma- 
samuccaya is nothing but upasanri-karma-samucceiya,^ for knowle'elge 
cannot stop at itself, but must h'ad to mcditatie>n. 'fhus, first we‘ 
acquire a knowledge of the Self and then atte*i having t hus dclcrmineel 
what the Self is, we then afterwards meditate em it, just as wc first 
know the king or the preceptor, and them worshij) him.^ Sf) lemg 


1 Bh. B., 1.1.1, pp. 2-5. Tho pansago refornul to is Hri». I t 

• Op. cit., 1.1.1, p. 4 “iSvatah k^aiiikasyApi karniano jrirma-ni>-u-v idilliaMya 
ak^ayaphalatvat na k^Iyata iti eicyato”. 

» Op. ci/., 3.4.1, p. 201; 3.4.25, (pmitiMl us 3.4.20 in confdnnity with 
Saipkara^s numbering), p. 209. 

• Op. cit.f 3.4.25, (printed as 3.4.20), p. 2e>9; 4.4.1, 219. 

• Op. cit., 3.4.25, (printed as 3.4.20), p. 209. 

• Op. cit., I.l.l, p. 3; 3.4.25, (printed as 3.4.20), p. 209. 
f Op. cit., 1.1.1, p. 3. 

• Ojj.eJtl., 3.3.1, p. 174. 
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as we do not practise meditation, we do not get rid of mundane 
existence. 1 

Thus, knowledge, leading to meditation, plus action is the cause 
of salvation. 

Now, there are various kinds of meditations, viz. Parabrahma- 
upasana, Karyabrahma-upasana and Pratika-upasana. Of these, the 
Parabrahma-upasana or meditation on the Supreme Brahman is the 
best. Now, as we have seen,^ the Supreme Brahman has two forms — 
viz. karana-riipa or the causal form and karya-rupa or the effected 
form. The question is: Is He to be meditated on in both these 
forms ? Bhaskara strongly repudiates this suggestion. The Supreme 
Brahman, he points out, is to be meditated on in His karana-rupa 
alone, and never in His karya-rupa. Thus Brahman is to be meditated 
on in His pure causal form, as a pure Unity, devoid of all differences 
whatsoever, as formless, as different from the universe of souls and 
matter, as pun^ existence, as pure knowledge, and as one and 
without a second.® Such a Brahman is to be meditated on as 
identical with the self of the meditating devotee himself thus: “I am 
Brahman,’’ * or in the reciprocal form: “I am Brahman, Brahman is 
T ”.® This meditation on the identity between Brahman and the 
soul, removes all ajflilna,® and all difference's which are but aupfidhika, 
just as the stain on a lump of gold is removed when it is put to fire,^ 
and the devotee attains identity with Brahman at once, i.e. immediate 
release.® 

Beside this kind of meditation on the formless and attributeloss 
Supreme Brahman, there are certain saguna upasanas of Him — i.e. 
the upasanas of Brahman under various aspects, and possessing various 
qualities, as designated in the Upanisads — viz. the Sandilya-vidya, 


1 Bh. B., 3.4.25 (printed as 3.3.26 in conformity witii ^amkara’s num- 
bering), p. 209; of. also 3.2.25-26 (printed a.^ 3.2.24-25 in conformity with 
Sarpkara^H numbering), pp. 169-170. 

* See above. 

S Bh. B., 3.2.11, pp. 164-165; 3.2.12, p. 165. That is, Brahman is to be 
meditated on in His duddha-k&rana-rupa, aa abheda, nirak5ra, prapaAca-vilak- 
s^ana, sal-lak^ana, bodha-lokfana ekamev&dvitlyam. 

* Op. cit., 3.2.15, p. 166. 

® Op. cit.t 3.3.36, (printed as 3.3.37 in conformity with daipkara*8 num- 
bering), p. 181. 

® Op. cit.f 1.1.1, p. 3. 

7 Op. cih, 4.1.3, p. 221. 


8 Op. ci<., 4.3.14, p. 240. 
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the Madhu-vidya and the rest.i These, too, lead to the Supreme 
Brahman, i.e. to salvation — any one of them * 

Secondly, there is upasana of the Karya-brahma or Hiranya- 
crarbha. Those who practise this sort of meditation, first attain 
Hiranyagarbha and then the Supreme Brahman, i.e. gradual release.* 
Thirdly, there are meditations on symbols, such as names and the 
rest. Those who practise this sort of meditations do not attain 
Brahman, but only limited results.^ 

The following is a chart of the various kinds of Upasanas:— 

Up&sana 


(1) Para-lbrahma- (2) Karya-brahma- (3) Pratlka-up&eanA 

upasana. upAsana (leading to limited 

(leading to K&rya- results), 

brahma and thence 
to Para-brahma.) 


Nirgiina-upasana Saguna-upasanA 

(leading to Brahman). (leading to Brahman). 

Thus, according to Bhaskara, knowledge of Brahinan->Medit at ion 
on Brahman-^salvation. Karma accompanies all these throughout 

and nowhere is there any giving up of karma.® 

Now, if we compare this view of Bhaskara with Nimbarka s view 
of sadhanas, then we find that they diffi^r in the following jinints:- 

(a) According to Nimbarka also, karma has an important part 
to play in the attainnnmt of .salvation, but be dws not 
give it so great an importance as Bhfiakara does. 
According to Nimbarka, tin- function of karma is simply 
to purifv the mind and thereby help t he rise of knowledge, 
but her; it ends. Karma thus is not a permammt a. eom- 
paniment of jfiana, according to Nimbilrka, nor a direct 
means to salvation, but only an indirect m<>ans. But this 
Bhaskara definitely denies. Ae.ording to him, karma 
is not the cause of the rise of knowledge, but its essential 


I These are considered thro.igliout Uie .“tnl i-nde of tiw , 

a Bh. B. 3.3.68, (printed as 3.3.50 in conformity Samka™ " non. 


bering), p. 198. 

» Op. cit., 4.3.14, p. 240. 

Op. cii., 3.4.26, (printed aw 3.4.2H m 


* Op. cif., 4.3.16, p. 241. 

conformity witli f^anikara’s nom- 


bering), pp. 208-209. 
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and pemanent accompaniment and as such, a direct 
means to salvation. 

(b) Nimbarka also recommends the meditation on the true self 
of the individual soul as identical with Brahman, but 
he does not speak of the nirguna-upasana of Brahman, 
but of the saguna-upasana only. According to him, the 
conjoint worship of Eadha-Kysna is the best form of 
worshij), but not a mention of this is found in Bhaskara. 

(c) Nimbarka emphasises, all along, the grace of the Lord as the 

first essential pre-requisite of salvation, but in Bhaskara, 
there is not a single mention of grace. 

(d) According to Nimbarka, prapatti and guru pasatti, i.e. 

self-surrender to the Lord and to the preceptor, are 
independent means to salvation, but Bhaskara makes no 
mention of them at all. 

(e) In Bhaskara there is no place* foi* a swe(*t and personal 

relationshi[) of love and living companionship between 
the Lord and his devotee as in Nimbarka. i 

(8) Conclvmon. 

Wo conclude therefore, that Nimbarka and Bhaskara differ in 
many essential points with regard to their theories of Brahman, th(* 
sentient, th<^ non-sentient, .salvation and the means thereto. Hence 
wo are justified in taking Nimbarka and Bha.skara to be two different 
persons, roprosenting two different schools of thought, viz. Svabhavika- 
bhodabheda-vada and Aupadhikadjhediibhcda-vada respe ctively. 

Bhaskara, in fact, while so severel}' criticising 6amkara, could not 
be altogether free from ^amkara's influence. That is why he insists 
so much on the pure, non-different and attributeless form of Brahman 
and upon the fact that difference is due to upadhis, so also the .soul’s 
state of being an agent, and so on. He, in fact, tries to work out 
a sort of reconciliation between the Kevaladvaita-vada and the 
Dvait&dvaita-vada, standing, as it were, midway between Samkara 
and Nimbarka. 

From the point of view of religion, too, Nimbarka and Bhaskara 
are poles asunder. While Nimbarka’s system is intensely religious, 
devotional and emotional, there is properly speaking no place of a 


^ M&dhurya-pradhan& bhakti. 
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HI . Nlmbarka and Srikaij^ ha . 

SviBHiVIKA-BHEDiBHEDA-VADA AND Vi^ISTA-^IVAdVAITA-VADA. 

(1) Introduction. 

^rikantha Saivacarya belonged to the ^aiva soot, headt^l by 
^vetacarya,^ and flourished after 6aipkara.^ He wrote a ooin- 
inentary on the Brahma-sutras, establishing the NU])reinaey of i^iva 
and developing a theory of Vi^istadvaita, similar to that of Kam&nuja. 


(2) Brahman. 

The Highest Reality or Brahman, according to ^^rlkantha, is 
Siva, otherwise called Bhava, Sarva, Pa^^upati, Mahad(‘va, Saiiibhu, 
Rudra,3 Nilakantha,^ Trilocana,^ Umapati,® etc. He is calhal ‘‘Bhava" 
because He exists everywhere at all times; 7 “Sarva" Ix'cause 
He is the destroyer of everytliing; ® ‘‘Pjisupati” because* He is the 
ruler of the jivas (=])asus);® “Mahadeva." because He (mj<>yK 
supreme bliss; “Rudra" because* H<* remove's the miscrii's of the 
world, and so on, and He is <-alled “Siva", because He is free from 
all taints, and is supremely auspicious. ^2 


1 SK.B., Mangala-patha, verso 4, p. T). Part I. 

* Vide the sub-commontivry called “Sivarkiiniani-dipiku”- -eii HK.H., p. W. 
Fart 1. That ^rlkantha flourislied after ^ainkara is evident Irom the fact that 
ho, in his commentary, makes many references to the doctrine of ^anikaru. 
V^idee.g. 2.3.19, p. 142, Parts 7 andH; 2.3.12, p. 158, Farts 7 and 8; 2.:i.49. p. HU, 
Parts 7 and 8; etc. The editor, Ilalasyanatha Gastrin, howevi^r taken Imn to ho 
prior to ^amkara vide his Sutrartha-can<trika-tlka *’ t>fi HK.H. Mimgala-patha, 
p. 99, Part 1. 

» 6K.B., 1.1.1, p. 71. Part 1. 

* Op. cit., 1.1.21, p. 257, Part 3; 1.4.29, j». 579, Fart h. 2.1. 1.. p. 1. Farts 
7 and 8; 3.3.39, p. 363, Parts 10 and 11, etc. 

* Op. cit., 1.1.21, p. 255, Part 3; 3.2.31, p. 205, Fart 9; 3.3.52, p. 371, 
parts 10 and 11, etc. 

« Op. cU., 1.1.22, p. 260, Part 2; 1.1.25, intro., p. 272, Fart 2, etc. 

f Op. cit., 1.1.2, p. 126, Part 2. « Op. cU., p. 126, Part 2. 

* Op. cit., p. 127, Part 2. Op. ext., p. 12H, Part 2. 

u Op. cit., p. 127, Part 2. ** Op. ext , 1.1.4, p. 189, Fart 2. 
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Siva is the supreme cause from which everything arises.^ He is 
both the material and the efficient causes of the Universe.* He is the 
material cause of the Universe through His maya or icoha-4akti,* 
when He is called Narayana or Vifnu.^ Narftya^a thus is 6iva in the 
state or form of the upSdana or the material cause,® and is as such 
inferior to Siva, though non-different from Him.® And inferior to 
Ifftrayana is Hirapyagarbha, or the aggregate of souls or effects.^ 

Siva 4s essentially possessed of an infinite number of attributes 
and infinite inconceivable powers,® i.e. is possessed of distinctions and 
never without them.® On the one hand, He is an abode of all 
auspicious qualities and powers, and on the other, free from all defects 
f JWid faults.^® He has two aspects, — stern and soft. On the one 
hand, He is a mighty ruler, striking terror in the heart of all,^^ but 
*on the other, He is an abode of infinite bliss,!* and the cause of the 


1 AK.B., 1.1.12, pp. 203, 206# Part 3; 1.1.16, p. 230, Part 3; 1.1.17, 
pp. 236-7, Part 3, etc. etc. 

a Op, ciL, 1.1.2, p. 129, part 1; 1.1.6, p. 106, Part 1; 1.1.20, p. 246, Part 3; 
1.2.9, pp. 340-41, Part 4; 1.4.23-28, pp. 668-672, Part 6. 

drikantha critioises the view of those l^aiva sects which take the Lord to 
be the efficient cause merely and not its material cause, vide ^K.B. 2.2.36-38, 
pp. 106-113, Parts 7 and 8. 

i. » 1.2.9, pp. 341, 345, Part 4; 1.4.27, p. 670, Part 6. 

* Op. eil.\ 1.2.2, p. 318, Part 4; 1.3.12, p. 430, Part 6j 3.2.36, pp. 269-70, 
Fart 9; 4.3.11, p. 476, Parts 10 and 11. 

» Op, cU, 1.2.3, p. 318, Part 4; 1.3.4, p. 430, Part 6; 3.2.36, p. 269, Part 9; 
4.3.11, p. 476; Parts 10 and 11. 

• Op, oit., 1.3.12, p. 430, Part 6. “ Yato Vi^iju-Sivayor up&d&na-nimittayor 

avasth&-bhedam antarena svarupa-bhedo n&sti **. 

7 Op, eii„ 4.3.14, p. 478, Parts 10 and 11. 

• Op, cit„ 1.1.1, pp. 71, 89, Part 1; 1.1.2, p. 121, Part 2; 1.1.24, p. 272, 
Part 3; 1.2.1, p. 302, Part 4; 1.2.9, p. 338, Part 4; 1.2.19, p. 371, Part 4; 1.3.22, 
p. 446, Part 6; 2.1.1, p. 1, Parts 7 and 8; 2.1.26, p. 37, Parts 7 and 8; 2.1.28, 
p. 39, Parts 7 and 8; 2.1.30, p. 40, Parts 7 and 8; 3.2.11, p. 246, Part 9; 3.2.1.3, 
p. 248, Part 9; 3.2.17, p. 248, Part 9; 3.2.29, p. 363, Part 9; 3.3.17, p. 310, 
Part 9; 4.4.22, p. 606, Parts 10 and 11. 

* Op, oit,, 1.1.2, p. 124, Part 2. 

10 Op, cU,, 1.1.1, p. 89, Part 1; 1.1.2, pp. 121, 128, Part 2; 1.1.24, p. 272, 
Part 3; 1.2.9, p. 338, Part 4; 3.2.11, p. 246, Part 9; 3.2.17, p. 248, Part 9; 
3.3.17, p. 310, Part 9; 4.4.22, p. 606, Parts 10 and 11. 

Op, oil., 1.3.40, p. 496, Part 6. 

Op, oil., 1.1.18-16, pp. 206-230, Part 8. 
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bliss of individual souls, » supremely mercifiil and gracious towards 
His devotees • and the giver of salvation * and other fruits * 

The sentient and the non-sentient are the powers of the Lord.® 
The cit-iakti consists in three factors, viz. knowledge, voUtion and 
action,® while the acit «akti consists in the five great elements, viz. 
earth, water, fire, air and ether.t Brshm&, Janardana, Rodra^ 
Idvara, and SadS4iva are the presiding deities of these five element^ 
respectively.® 

The sentient and the non-sentient, consisting of these eight forms, 
constitute the body of the Lord.® Or, they are the attributes of the 
Lord,^® qualifying Him, as the body qualifies the soul, or as blueness 
qualifies lotus.^^ The Lord is thus qualified by the universe^ and^* 
has the universe for His form or body.i® 

The Lord, qualified by the universe, has two forms, — viz. causal 
state and effected state. Diming His causal state, the attributes 


1 ^K.B., 1.1.16, pp. 217.18, Part 3. 

a Op. cit., 1.1.1, pp. 71, 91-92, Part 1; 1.2.1. p. 302, Part 4; 1.2.9, p. 387. 
Part 4; 1.3.24, p. 462, Part 6; 2.1.1, p. 1, Parts 7 and 8; 2.1.36, pp. 49, 60, 
Ports 7 and 8; 4.3.1, p. 468, Parts 10 and 11 ; 4.1.1, p. 482, Parts lOond 11 ; 4.4.22, 
p. 600, Parts 10 and 11. 

« Op. cit., 1.1.1, pp. 71, 9192, Part 1; 1.1.17, p. 236, Part 3p 1.1.20, p. 24B, 
Part 3; 2.1.35, pp. 49-60, Parts 7 and 8; 3.3.39, p. 366, Parts 10 and 11. 

* Op. cit., 3.2.40, p. 276, Part 9. * . ♦ 

* Op. cU.y 1.2.9, p. 340, Part 4; 1.4.27, p. 666, Part 0; 2.1.18, p. 29, Parts 
7 and 8. 

* Op. cit., 1.2.9, p. 346, Part 4. 8et» also suh-commentary on tho saino 
page. 

’ Op. cit., 2.3.14, p. 133, Parts 7 and 8. 

® Op. cit., 1.1.16, p. 228, Part 3. See also sub-commentary on the somo 
page. 2.3.14, p. 133, Parts 7 and 8. 

» Op. cit., 1.2.1, pp. 303, 307, Port 4; 1.2.12, p. 362, Part 4; 1.3.8, p. 417, 
Part 6} 1.4.22, p. 561, Part 6j 1.4.27, p. 667, Part 6; 2.1.0, p. 14, Part* 7 and 8. 
2.8.14, p. 183, Part* 7 and 8; 2.1.22, p. 31, Parts 7 and 8; 3.2.28, p. 260. Part 9. 

« Op. cH., 2.1.22, p. 31, Parts 7 and 8: 2.3..62, p. 162, Part* 7 and 8; 3.2.27, 
p. 260, Part 9. 

“ Op. cU., 2.1.22, p. 31, Part* 7 and 8. 

»* Op. cit., l.I.l, pp. 71, 89, Part 1; J.I.20, p. 246, Part 3; 1.2.1, p. 303. 
Part 4; 1.4.27, p. 671, Part 6; 2.1.14, p. 10, Parts 7 and 8j 3.2.20, p. 269, Port 0. 
The Lord is prapafica-vi4i^. 

»* Op. cit., 1.2.0, p. 346, Port 4; 3.2.29, p. 283, Port ». The Lard is pro- 
paikea-rupa. 

rt Op. e*., 1.1.2, p. 136, Port I; 1.4.27, pp. 667. 871, Part 0; 2.1.0, p. 14, 
Parts 7 and 8; 2.1. 27» p. 39, Parts 7 and 8. 
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and powers of the Lord, viz. the sentient and the non-sentient, exist 
in Him in a subtle form, while during His effected state, they are 
manifested in various names and forms. The Lord is thus, both the 
cause and the effect. The universe is nothing but the Lord Himself.i 

The Lord is not pure knowledge, but a knower.2 He is an 
enjoyer as well, though not of the fruits of karma like the soul, but of 
His own infinite bliss,^ and finally He is an agent. His five actions 
8»re. creation, maintenance and dissolution of the universe, favour, 
i.e. emancipating the soul, and concealment or concealing the essential 
nature of the soul i.e. causing its bondage.^ 

Finally, the Lord is possessed of a celestial, non-material body, 
which does not entitle Him to any karma. ^ 

If we compare this view of Srikantha with that of Nimbarka, we 
find that there is not mu(‘h difference between the two doctrines, so 
far as the philosophiefvl part goes, ex(jept that while Nimbarka identifies 
Brahman with Krsna, Srikantha identifies Him with 6iva, and in his 
system Uinii takes tlie plaee of Nimbarka’s Radha. As a 6aiva 
toach(^r, Srikantha makes V^isnu subordinate to l§iva, which, of course, 
Nimbarka as a Vaisnava teacher will not tolerate. 

But as wo have seen, Nimbarka too holds, like Srikantha, that 
Brahman is the sole supnnne <*ause of the universe, both its material 
and efficient cause, that He is essentially possessed of attributes and 
powers, thht H(^ is an abode of supnune might and majesty on the one 
hand and infinite beauty, bliss and tenderness on the other, that the 
cit and the acit are i^aktis of the Lord, that the Lord is a knower as 
omniscient, an enjoyer as enjoying celestial pleasures and a doer, as 
the creator, controller and giver of fruits, and possesses a celestial body. 

The most important point of difference worth noticing is that 
Nimbaika does not admit that the sentient and the non-sentient are 
the vi^esanas, attributes, of the Lord. This view has been severely 
criticised bythc^ followers of Nimbarka.® They point out that they 

^ ^K.B. boo below under “Relation between Brahman, cit and acit”. 

* Op, cit., 2.3.29. p. 147, Parts 7 and 8; 3.2.16, pp. 247-8, Part 9. 

3 Op, cit., 1.1.2, pp. 122, 124. Part 2; 1.2.11, p. 350, Part 4; 4.4.21, p. 500, 
Parts 10 and 11. 

* Op, cit., 1.1.2, pp. 109-115, Part 2. The krtya-pancaka or the five 
actions are (1) Janma, (2) Sthiti, (3) Pralaya, (4) Anugraha, (5) Tirobhava. 

» Op, cU,, 1.1.21, pp. 261-262, Part 3; 1.2.8, p. 328, Part 4. 

« S.J., pp. 43-44; S.S., p. 46. See above. Cf. also Anantarama a “Vodan- 
tatattva-bodha”, pp. 27-32. 
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are powers and parts of the Lord, and do const itnte His body, but arc 
not His attributes by any means. 

Another point of difference is that Srikantha rejects the vyfihas ^ 
accepted by Nimbarka and does not speak of avataras or incarnations. 

(3) The cit. 

^rikantha’s doctrine of tlie individual soul too is similar to that of 
Nimbarka. Like Nimbarka, he holds that the soul is an eternal and 
real substance, 2 a knower,^ an onjoyer,-* and an active^ aj,M*nt,«» 
and atomic in size,^ and that its state of being a knower, an enjoyer, 
an agent and atomic are natural, pertaining to its wry nature and an*, 
as such, ever-lasting, in bondage as in release. 

He is also in perfect agreement Avith Nimbarka uith regard to tlu' 
different states of the soul, viz. dream, deep slec'p aud tin* rt^st, — viz. 
that the dream-objects are created by the Lord,^ that tin* Lord is the 
place of deep sleep and not the vein or the ])(*ricardium,® that the 
state of swoon is a distinct and peculiar state,® aud so on, and also 
with regard to the various destinies aud paths of the soul, viz. tin* 
path of Gods etc., and the way of the soul’s going through thc'in.^® 

There are, however, two points of diffcnuicc: — 

(a) First, as we have already HC(‘n, according to J^rlkantlia the 

soul is an attribntf*- of the Lord, which Nimbarka d(M‘s 
not hold. 

(b) Secondly, according to Nimbarka tiu* very natun* of the 

soul is to he controlled, whih* thi' very natuie of the 
Lord is to control, and hence tlu* soul is fver undt*!* lh(» 
control of the Lord, in release too as in bondage. But 
according to i^rikantba, alt bough flic soul is under the 
eontrol of the Lord during the state of mundane 


^ ^K.B., 2.2.39-42, pp. 115-119, Parts 7 and S. 

“ Op. cit., 2,3.18, p. 140, Parts 7 and 8. 

3 Op. cit., 2.3.19, p. 142, Parts 7 and 8; 2..3.27-29, j»p. 140.7, ParU 7 ami H. 

4 Op. cit., 1.3.6, pp. 407-8, Part 4; 3.2.13, p, 246. Part 9: 1.4.19, i»p 497-98, 

parts 10 and 1 1. 

3 Op. cit., 2.3.33-39, pp. 152-154, Parts 7 and 8. 

* Op. cit. 

7 Op. cU., 3.2.1-6, pp. 224-233. Part 9. 

» Op. cit., 3.2.7.8, pp. 235-239, Part 9. 

» Op. cU., 3.2.10, p. 242, Part 9. 

Op. cit., 4.3.1-25, pp. 468-479, Part- lOand II. 
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existence,^ yet when it becomes free and attains simi- 
larity with the Lord, it is no more under His control in the 
sense that it is no longer subject to scriptural injunctions 
and prohibitions which embody the very commands of 
the Lord Himself,* but becomes independent,* 

(4) The acit. 

Here too, ^rikantha agrees with Nimbarka in holding that the 
world is real and eternal,^ and a power of the Lord.® ^rikantha, 
like Nimbarka, admits real transformation. According to him, the 
entire universe, consisting of the sentient and the non-sentient, is an 
effect or real transformation of the Lord, just as the curd is of 
the milk.® The process of creation is as follows: During miiversal 
dissolution, there is nothing — no sun or moon, no day or night, no 
names or forms, no sentient or non-sentient objects, but everything 
is enveloped in deep darkness, and the Lord, with His sentient and 
non-sentient powers drawn forth, i.e. non-manifest, abides as a cause, 
absolute, one and without a second, self-luminous, a solitary perceiver. 
Then there arises in Him the supreme power of knowledge, removing 
the darkness around, and the Lord wishes to be ‘many’. Thereupon 
He develops His own subtle powers of the sentient and the non- 
sentient, so long blended with Him, and the universe of names and 
forms arises. The Lord is thus both the cause and the effect. ^ But 
although the Lord is transformed into the universe, yet Ho Himself 
remains untransfornied and full, just as the genus, though present in 
each species, is yet itself non-divided.® 


1 dK.B., 2,3.40, p. 156, Parts 7 and 8; 2.4.14, p. 178, Parts 7 and 8. 

• Op. cit., 4.4.9, p. 487, Parts 10 and 11. 

8 Op. cit. 

^ Op. oU., 1.4.9-10, pp. 522-24, Part 6. ^rlkan^ha points out like Nimbarka, 
that no contradiction is involved in holding the world to be both unborn and an 
effect of the Lord. It is unborn in the sense it ever abides as a subtle power of 
the Lord, and it is an effect in the sense that during creation, it is developed in 
gross forms possessing various names and forms. Vide 3K.B., 1.4.10, pp. 524, 
Part 6. 

» Op. ctl., 1.2.9, p. 340, Part 4; 1.4.27, p. 666, Part 6; 2.1.18, p. 29, Parts 
7 and 8. 

® Op. cit., 1.4.27, p. 666, Part 6. 

7 Op. cit., 1.2.9, pp. 340-41, Part 4; 1.4.27, pp. 666-67, Part 6; 2.1.10, 
p. 29, Parts 7 and 8. 

® Op. cit., 2.1.27, p. 39, Parts 7 and 8. 
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Srikantha also agrees with Nimbarka with regard to the succ'essive 
stages of creation, viz. the ether, the air, ete.^ 

But he differs from Nimbarka in two points, viz. ; — 

(a) First, he takes the world, as we have seen, to be an attribute 

of the Lord, which Nimbarka does not . 

(b) Secondl 5 % he does not speak of the aprakrta and kala as 

species of the non-sentient, as Nimbarka does. 


(5) Relation between Brahman, the cit and the adt. 

Thus, according to Srikantha, there are three real and eternal 
entities — viz. Siva, the sentient and the non-sentimit , just as aecordiim 
to Nimbarka, there are three real and eternal (*ntities, viz. Krsna, tin* 
sentient and the non-sentient. Now, what, according to J^rlkaijtha. 
is the exact relation between these three ( 

Srikantha points out, exactly like Nimbarka. that on the one 
hand there is an essential difference between Brahman, and the 
sentient-nonsentient. The Lord is by nature an abod<‘ of all aus- 
piciousness, purity and perfection, and absolutely lr(*(* liom all laidts 
and defects, but the souls and the universe are not so. Tin' univei>c 
is non-intelligent and impure. The soul is intelligent, no doulU, 
yet it is never omniscient like the Lord, but possessed of but little 
and limited knowledge and is impure eternall> subjc'ct to stnms and 
defects.^ Further, the Lord is the din'ctor, tin* souls and the world 
the directed.* The Lord is the Lord of the entire universe, but the 
soul is not.6 The Lord is the object to be worshipped.® tlnMud to be 
attained, 7 and independent ,8 while the soul is the v^oishippc, the 
attainer and dependent. Thus tin* Lord is b> nat urc diflcrent iiomthc 
sentient and the non-sentient .8 

But the sentient and the non-sentient, tl.ouKh diflei.-nt from tli.' 
Lord, are not yet absolutely difierent from Him, but «..■ at the same 
time non-different from Him, for the Lord is the <aus.-, and tlie cil and 


1 2.3.1-14, pp. 122-133, Parts 7 sad 8. ^ . 

• Op. at., 1.2.11, p. 35. Part 4; 1.3.43, p. 50... Part 0; J • • 

and 8. 

» Op. cit; 1.2.11, p. 361, Part 4. ^ 

« Op. cit., 1.2.12, p. 362, Part 4. - ' ' ' ' 

• Op. oil., 1.2.2, pp. 316-317, Part 4. 

7 Op. cit., 1.3.21-22, pp. 444-446, Part 5. 

• Op. eU., 2.1.14, p. 21, Parts 7 and 8. 

» Op. eit., 2.3.46, pp. 169-60, Parts 7 and 8. 
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the acit His effects; ^ the Lord is one who pervades, the sentient and 
the hon-sentient, the pervaded,^ and the cause and the effect, what 
pervades and the perraded are non-different.® Here also ^rikantba 
perfectly agrees with Nimbarka. 

But, next the vital question arises: Are we then to believe 
that there is both difference and non-difference between Brahman 
and the universe ? This suggestion iSrika^itha repudiates at once. He 
points out that we must guard against three views, viz. : — 

(a) Atyantabheda-vMa or the view that there is an absolute 
difference between Brahman and the universe, as between 
a pot and a piece of cloth, because that will be in conflict 
with scriptural texts designating difference between 
the two. 

(d) Atyantabhoda-vilda or the view that there is an absolirte 
non-difference between them, as between the nacre and 
the illusory silver, because that too will go against the 
scriptural texts which designate a difference between 
them. 

(c) Bhedabheda-vada or the view that there is both difference 
and non-difference between them, because that will go 
against facts of direct experience, as difference and non- 
difference, being mutually contradictory, are never 
found to co-exist. 

The correct vi(^w, ^rikantha continues, is that the relation between 
Brahman and the universe is exactly analogous to that between the 
soul and the body, and between the substance and its attribute, and 
between the cause and its effect. The soul (6ariri) and the bod}^ 
(6arlra) are non-differont in the sense that the soul cannot exist without 
the body and vice-versa; the substance (guni or vi^esya) and its 
attribute (guna or vi^esana) are non-difforent in the sense that the 
substance cannot exist with the attribute and vice versa; th^ cause 
(karana) and its effect (karya) are non-different in the sense that the 
cause cannot exist without the effect, because the cause always pos- 
sesses the power of producing the effect, i.e. the effect, even when not 
actually existent in that particular form, is ever existent in the cause 

1 6k.B., 2.3.42. p. 168, Parts 7 and 8; 2.3.46, p. 169, Parts 7 and 8; 
2.3.62, p. 162, Parts 7 and 8; 3.2.28, p. 269, Part 9- 

• Op. dt,, 2.3.42, p. 169, Parts 7 €uid 8. 

< Op. cit., 2.1.16-21, pp. 21-301 Parts 7 and 8; 2.3.42, p. 169, Parts 7 and 8. 




Vl4l9TA4lViDVAITA-VlDA 


209 


in the form of its power,— and vice versa. Brahman and the universe 
are non-diflferent in exactly the same sense, because Brahman cannot 
exist without the universe, which ever exists in Him as His power, — 
just as fire cannot exist without heat or a blue lotus without blueness, 
and the universe cannot exist without Brahman, just as an earthen 
pot cannot exist without clay. Thus, non-difference here means 
essential and mutual interdependence, i.c. the relation between two 
things none of which can exist without the other,* and not actual 
identity. And difference means difference of nature, .lust as the 
soul, though non-diflferent from the body, in the almvc sense, is yet 
different from it in nature and sujierior to it ; just as the substaner*, 
though non-different from the attribute, in the above sense, is yet 
different from it in nature and superior to it; and just as the cause, 
though rion-different from the effect in the above sense, is yet different 
from— so exactly Brahman, though non-diflfrrent from the universe in 
the above sense, is yet different from it in nature and sui><-iior to it.* 
It is this peculiar reliitioti betw^een Brtihinan and the uni\<*rst' 
which makes it possible for them to form one u-hole in sjiite of their 
difference. The soul and the body, though different , form one integral 
whole, because none can exist without t he ot her. Similarly , Brahman 
and the universe, though different, form one concrete «>Ao/e, because 


none can exist without the other. 

Hence, ^rikantha calls his doctrine “ Vi^ista-Sivinlvaita.vfida”.* or 
the doctrine that ^iva, the ITnity, is qualified bj, the sentient-non- 
sentient, the plurality, ju.sl as the soul is <|ualifled by the body. 

It will be interesting to note wherein exactly Hrikantha’s doeinne 
of ViSistadvaita differs from Nimb.irka’s iloetrine ol Svnbhavika- 
bhedabiieda. According to Nimbarka also, when we say that the 
universe is non-different from Brahman, we do not mean thereby that 
it is actually identical with Him, but simply that it is absolutely depen- 
dent on Brahman and cannot exist without Him Non-ii <r<n<< 
thus iheans essential dependence according to Niinbaika .is w< , am 
difference also means difference of re a< cording to hini. < >'" 
Nimbarka’s doctrine is not ojien to tin- objection raiM i >y * ' 


1 “ Prapafica-Brahmanor ananyatvain 

8K.B., 2.1.22, p. 31, Parts 7 and 8. 

* Op. oit., 2.1.22, p. 31, Parts 7 and 8. 
» Op. cit., 2.1.14, p. 19, Parts 7 and 8. 
2.1.22, p. 31, Parts 7 &nd 8. 


lulina .... \ ina-l»l>&va-raliit4*tvain 


Vide also 2.1.14, p. 20, Parts 7 and 8 ; 
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against BhedSbheda-vada, viz. that non-difference and difference being 
mutually exclusive, cannot co-exist. 

Thus, according to both Nimbarka and 6rlkant;ha, non^ifferena 
and difference are both true, and 

Non-difference = essential dependence, 

Difference == difference of nature. 

But with Nimbarka, non-difference and difference are precisely 
on the same level, they co-exist and have the same importance. But 
according to ^rikantha, non-difference and difference are both real 
and co-existent, no doubt, but non-difference is the principal, which is 
qualified by difference and in this sense difference is subordinate to non- 
difference, just as the body is subordinate to the soul which it qualifies. 
Thus, with ^rikantha (as with Ramanuja), the stress is more on the 
principle of identity than on that of difference. 

(6) Mok§a. 

Salvation, according to l^rikantha, consists in the severance of the 
bondage of the mundane existence, i and the consequent attaining of 
the state of ^iva,* It means becoming similar to 6iva in nature and 
qualities, i.o. becoming omniscient and independent like Him, possessed 
of all His infinite auspicious qualities and freed from all stains and 
defects.® 

Thus, the released soul becomes only similar to the Lord, and never 
identical with Him.* Salvation moans the full development of the 
self of the soul and not its absolute absorption in the Lord.^ The 
freed soul is distinct from the Lord in this that it is atomic, while the 
Lord is all-pervasive,® and that it lacks the power of creating, main- 


1 l.l.l, pp. 91-92, 98, Part 1; 3.4.48, p. 414, Parts 10 and 11; 4.1.2, 
p. 428, Parts 10 and 11. That is, salvation means paia-viccheda and padutva- 
nivftti. 

2 Op. cit.^ 4.1.3, p. 428, Parts 10 and 1 1 ; 4.4.9, p. 487, Parts 10 and 11. 

* Op. cit.y 4,4.9, p. 487, Parts 10 and 11. 

^ Op. cU., 1.3.8, p. 417, Part 5; 3.2.24, p. 257, Part 9; 3.3.40, p. 366, Parts 
10 and 11; 4.4.1, pp. 481-2, Parts 10 and 11; 4.4.4, pp. 483-4, Parts 10 and 11; 
4.4.9, p. 487, Parts 10 and 11. 

ft ** Paripuniam ahambhavam prakatam anubhavati.” This ahatpkara 
or egoity of the freed soul, Srlkantha points out, is not like the sarps&rika or 
prAkrta ahatpk&ra, since it is not narrow (parioohinna), but universal (prapaAci- 
vag&hin). Vide 4.4.19, p. 498, Parts 10 and 11. 

ft See above. 

14B 



^Wka^itha ok salvatiok „jj 

taming and destroying the universe-whioh now.-r k . 

to the Lord alone.^ ^ belongs exclusively 

The t«d »ul .h.,e. .u ' 

It p»»e8«» pure, iiul,p,„d,„, ’ "" '■”"< * 

mind, by means of which it enjoys pleasures s i, j, 7?'^" '‘i 
Lord in blissful experience Isamarasvai 4 i ' •mted uith the 

ever.blissfulformoftheLor^“^^^ 

Salvation, thus, is a positive state of supreme and unsuipassed 
bhss, and Imowledge,’ and not a state of mere uneonseiousness, and 
It ^n be attamed only after the destruction of the earthly hodv 
(videhan-mukti).8 


Thus, we find that ^rikantha’s concept ion of salvation too tallicis 
with that of Nimbarka, with the difference (which runs throughout 
between the two) — 

(a) that while according to Nimbarka, salvation means atlainmg 
Kf§iyitva or the nature of Kt^na, according to ^rlkantlia 
it means attaining ^ivatva or t he nat ure of 6iva ; alt hough , 
as we have soon, the natures of Kr^na and iSiva, as held 
by the two, are the same. 

(h) There is another difference, viz. while according t o Nimhfirka, 
the freed soul is under the absolute control of the Lord, 
equally with the soul in bondage, according to J^rlkantha 
it is not so, as already noted abovt*.^ 

(c) A third point of difference is that i^rlkantha, like Bliftskara, 
admits of two kinds of salvation, viz. i in medial f‘ or 
sadyas, and gradual or kraina. He ]>oiutH out that 
those who meditate on the Lord in His own natun^ gf) 
directly to the Lord and become frcni at oiicc*, but those 
who meditate on the Lord as sentimit souls ami as 
non-sentient objects, or on Naravana, — win) is but tlu' 


1 4.4.17-18, pp. 495-97, Parts 10 ami II. 

2 Op. ci#., 4.4.21, pp. 499-500, Parts 10 and 11. 

• Op. cit., 1.3.1, p. 417, Part 6; 4.4.14, p. 49, Parts 10, 11. 

^ Op. cit., 4.4.19, p. 498, Parts 10 and 11. 

* Op. ca., 1.3.1, p. 417, Part 6; 4.4.14, p. 491, Piirts In and II. 

« Op. cit., 2.1.35, p. 49, Parts 7 and 8; 4.4.9. p. 488, Parts 10 and 1 1 ; 4.4.14. 
p. 492, Parts 10 and 11. 

’ Op. cU., 1.1.1, p. 92, Part 1. 

® Op. cU., 4.2.8, p. 450, Parts 10 and 1 1 ; 4.2.18, p. 465, Parts 10 and 1 1. 

® See above. 
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Lord in the form of the material cause of the Universe, i 
— ^first go to NSrayai^, and thence to 6iva afterwards.^ 
But Nimb&rka, as we have seen, admits of one kind of 
salvation only, viz. immediate. 

In other points, however, they are in perfect agreement. 

(7) The sddhanas. 

According to ^rika^t'ha, the study of Brahman must essentially 
be preceded by the study of religious duties, for Dharma is the s&dhya, 
Brahman the sadhaka.s Dharma, i.e. the proper and disinterested 
performance of the daily and occasional duties, such as the performance 
of sacrifices, etc., and the practice of charity, penance, self-control and 
so on, purify the mind and thus help the rise of knowledge in it.^ 
Thus, karma is a necessary element of knowledge.® 

But the function of karma extends no further. Karma fulfils 
its task by helping the rise of knowledge, but does not itself lead to 
salvation. It is, therefore, only an indirect means to salvation, 
salvation being directly brought forth by knowledge alone.® 

Now this knowledge is nothing but meditation.^ Knowledge 
leads to meditation and meditation to salvation. One desirous of 
salvation should first know the Lord from Scripture, and then meditate 
on Him.® 

There are various kinds of meditation leading to different results. 
There is, first, meditation of the Lord in His own nature (svarupena), 
which leads to Him directly and immediately. The Lord is to be 
meditated on in His own supreme nature as identical with the self 


1 See above. 

0 1.1.32, p. 292, Put 3; 4.3.16, p. 479, Parts 10 and 11. See below. 

* Op, 1,1.1. 

* ^K. 1.1.1, pp. 37, 39, 42, 43, 68, 84, Part 1; 3.4.26-27, pp. 397-99, Parts 
10 and 11; 4.1.16, p. 447, Puts 10 and 11; 4.1.17, p. 447, Parts 10 and 11. 

* I.e. Karma is vidy&iiga and vidy&-sahak&rin. Op. oit., 3.4.1, p. 384, 
Parts 10 and 11; 3.4.9, p. 887, Parts 10 and 11; 3.4.26, pp. 397-98, Parts 10 and 
11 . 

* Op. oit., 3.4.26, p. 396, Parts 10 and 11. ''S&k^&t jft&naphalam eva 

mok^ah**' 

7 1.1.4, p. 187, Part 2. **Ata upftsan&rupa-ja&na-mokfaphalaip 

vidhiyate. ** 

« Op. oit., 1.1.4, p. 189, Part 2; 3.4.61, p. 419, ParU 10 and 11; 4.1.1, 
pp. 422-26, Parts 10 and 11. 
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of the meditating devotee, which helps the removal of the pahUva 
of the soul and the consequent attainment of Atwltw.i There are also 
various parS-vidy5s or meditations on the Supreme Being, depicted 
in the upanisads, which also lead to the Lord directly « 

There is, further, meditation on the Lord as Narayana or the 
material cause, which leads to the attainment of Narayana first, then 
to that of the Lord.^ Then there is meditation on the Lord as 
sentient souls (bhoktr-rupena) and as non-sentieiit objects (bhogya- 
^upe^a), which also does not lead to the Lord directly but by and by.^ 
Finally, there are certain symbolic meditations which do not lead to 
the Lord at all.# 

The following is a chart of the various kinds of Up^lsanils « 

Up&sana. 


(1) Meditation (2) Meditation (3) Meditation (4) Meditation (5) Meditation 
on the Lord as on the Lord on the Lord as on the Lord on symbols. 

He is in Him- under various N&rayana. as souls ond | Pratlka- 

self. (Svani- aspects. (Upadana* matter. iipAsana.) 

pa-up&sana or (Para-vidy&s up&sanA.) (Bhokif-hho- 

K&rana- of the upani- gya-up&san& 

up&8an&.) ^ads.) or K&rya- 

up&sanA.) 

(Leads to the (Leads to the (Leads to NfirA- (Leads to the (1 )(h*h not lead 
Lord.) Lord.) yana and thence Lord by to the Lor<l.) 

to the Lord.) and by.) 

^rlkantha points out that the grace of the Lord in an esHential 
pre-requisite of salvation. The Lord is the giver of salvation, and 
unless He is pleased to favour us, we can never attain sal vat ion. ^ 

Thus, according to J^rlkantha: Karma->jflana~^npfisanH-> 
Bhagavat -prasada -^mukt i . 

It will be clear from the above that here too l^rfkantha is in 
perfect agreement with Nimbarka. Nimbarka also holds like l^rl- 


1 SK.B., 4.1.3, pp. 427-8, Parts 10 and 11. 

* Op. cti., 3.3.57, p. 380, Parts 10 and 11. 

* Op. cU.f 4.3.15, p. 479, Parts 10 and II. 

* Op. cit., 1.1.32, p. 292, Part 3. 

* Op, eU., 3.3.58, p. 38, Parts 10 and 11. 

* See above. 

» 6k.B., 1.1.1, pp. 71, 92, Part 1; I.I.I7, p. 2.W, Port 3; 4.2.16, p. 484. 
Parts 10 and 11 ; 4.4.1, p. 482, Parts 10 and 1 1. 
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kantha (and against Bhaskara) that karma, through generating mental 
purity, helps the rise of knowledge, and is as such only an indirect 
means to salvation; that knowledge and meditation are both direct 
means to salvation ; and that the grace of the Lord plays an important 
part in the attainment of salvation. He, however, does not speak ' 
of the meditation on Narayana as the material cause, although he 
recommends the Ahamgraha-upasana or the meditation on the Self 
of the devotee as identical with that of the Lord.^ And Srikantha 
does not speak of prapatti and gurupasatti, or self -surrender to the 
Lord and preceptor respectively, as independent means to salvation, 
as Nimbarka does. Further, ^rikantha does not emphasise a sweet 
and intimate relation of love, as Nimbarka does, between the Lord 
and His devotee, but rather a more distant relationship of awe and 
reverence, like Ramanuja. 2 


(8) Conclusion, 

Thus, we find that from the point of view of philosophy, the 
main difference between the Svabhavika-bhedabheda-vada of 
Nimbarka and the VMist^-lSivadvaita-vada of l§rikantha lies in their 
conceptions of the relation between the one and the many, non- 
difference and difference. On other points, however, they agree on 
the whole. 

From the point of view of religion, of course, there are sectarian 
differences between them, as natural. Srikantha, as a Saiva teacher 
rejects the vyuhas, takes the Dahara-vidya as the best of all the 
meditations « and so on, which Nimbarka, as a Vaisnava teacher, does 
not. Further, there is a distinct difference of spirit too as noted 
above. ^ 

From the point of view of ethics, Nimbarka is more liberal, and 
makes provisions even for those who are unable to reach salvation by 
their unaided efforts — which Srlkantha does not. 


1 See above. 

> Ai4varyA-pradh&na bhakti and not madhurya-pradh&n& bhakti. 

• 3.3.38, p. 351, Parts 10 and 11. Vide also the sub -commentary 
^iv&rka-mani-dlpika. p. 2, Part 1, **Daharavidy&-nifthab ayam Acarya** etc. 

* Cf. R&inAnuja above. 
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ly . Nimbarka and Baladeva 

SVABHiVIKA-BHEDiBHEDA-ViDA AND AcINTYA-BBEDX PHH)A-V1da. 

(1) Introduction* 

Baladeva Vidyabhusana was a follower of the st hool of Caitanya, 
and a disciple of Vi^vanatha Cakravartin.i He wrote a eonuBentary 
on the Brahma-sutras, viz. “Govinda bhasya'’, so called lucaose it 
was composed, so the tradition goes, under the (‘otiunand of Lord 
Govinda or Kpsina.^ 

Baladeva composed another treatise, called “Pranieyaralnavall”, 
which summarises the teachings of the school of Caitanya and is 
based on the doctrine of Madhva. It lays down nine prameyas or 
propositions, established by proper proofs, viz. : — 

(a) The Lord is the Highest Reality. 

(b) The Lord is known from Scripture alone. 

(c) The Universe is real. 

(d) The difference between the Lord and the individual souls is 

real. 

(e) The individual souls are r<*al and are s(‘Tvants of the Lord. 

if) The individual souls are different from one another, and 

there are various grades of souls. 

ig) Release consists in the attainment of the Lord. 

(h) Worship of the Lord is the sole cause of releas(‘. 

(i) There are three sources of knowlc‘dge, viz., perception, 

inference and Scripture, t he last being the most reliable 

and authoritative.* 


^ Preface to SD.R., p, 1 ; preface to P.H., p. 0. 

* etad viracitain Baladev’ena 8rT-(*ovin(Ia*riHle6ena 

Govindakhyara agat tatah.” 

Qloss on Q.B., p. 1, chap. 1. 

Preface to O.B., p. 2; preface to P.H., pp. IthH- 

The tradition is that when Baladeva was living in Vrndavaiui. once ho 
entered into a great philosophical controverHy with a \orv loamcsl ncholar of 
the Advaita school. The latter, being unable to ine<*t Baliwleva’s arguments, 
asked him on what particular commentary hiH argumentM were boMed. Baladeva 
replied that they were based on the commentary of the wn-t of ( ait any a. Then 
the Advaita scholar wanted to see it. Thereupon. Balmlevo m r ornpliance with 
the command of Lord Kr^na composed the commentary in a rn<mth. 

• P.R., introduc. verse 6, p. 11 ; and end verses 1 and 2, pp. 135-136, whera 
Baladeva cites Madhva as authority. He makes obeisance to Anandatirtha 
(i.e, Madhva) in P.R., verse 3, introduc., p. 5. 
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A third philosophical work of Baladeva is '*Siddh&nta-ratna’\ 
elucidating his generaj(;dootrine.i 

Baladeva admitssof five tattvas or categories which are exactly 
similar to those admitted by Harivyasadeva * 

(2) Brahman. 

(a) fits essential nature, attributes and powers. 

According to Baladeva, the Highest Reality or Brahman is Kf|na, * 
or Hari,® a Personal God, possessed of infinite auspicious 
qualities • and inconceivable powers.^ He is ‘Nirguna* in the sense 
of being free from certain qualities which are included under the 
generic term “guna’*, viz. the three gunas of prakrti — sattva, rajas 
and tamas and He is *saguna’ in the sense of being a storehouse of 
aU auspicious qualities.® His attributes are of two kinds — majestic 
and sweet. The former consists in His indomitable might and lordli- 
ness, the latter in His infinite bliss and loveliness.® One of the 
greatest and at the same time, sweetest attributes of the Lord is His 


1 For other alleged works of Baladeva, see preface to P.R., pp. 9-10. 

> G.B., introduo., p. 12, chap. 1. “Tathft hi livara-jfva-prakrti-K&la- 
karm&ni pafioa-tattvani druyante.*’ 

8 P.R., Ist prameya, p. 14; 7th prameya, verse 1, p. 106; 8th prameya, 
verse 4, p. 121 ; verse p. 9, 127. 

A O.B., introduo.; 1.1.4; 1.2.26; 1.2.27; 1.3.8; 1.3.14; 1.3.16; 1.3.24; 1.4.1; 
etc. eto. 

» Op. oit., 1.1.3; 1.1.18; 1.1.19; 1.3.23; 1.3.30; 2.3.14; 3.2.32; 3.3.29; 3.3.38; 
3.3.61; 3.4.1; 4.1.7; etc. etc. 

P.R., 6th prameya, p. 86; 8th prameya, p. 116, verse 1, p. 117. 

• Q.B., 1.1.2; whore he points out that the very word “Brahman” denotes 
the possession of unlimited and unsurpassed attributes, for the word means 
*in whom all the attributes reach to infinity'; 1.1.3; 1.4., introduo.; 3.1, introduo.; 
3.2.22; 3.3, introduo.; 3.3.12, eto. 

P.R., Ist prameya, pp. 32-36, whore the attributes of the Lord are 
enumerated as omniscience, bliss, lordliness, friendliness, teaohership, saviour- 
hood and beauty. 

» O.B., 1.1.2; 1.2.7; 1.2.32; 1.4., introduo.; 2.1.37; 2.3.6; 2.3.18; 3.2.18; 
8.2.27. 

• Q.B.. 1.1.11, pp. 66-66, chap. 1. 

• Op. eil., 8.8.29, introduo. p. 167, chap. 3. 
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essential love and solicitude for His devotees. He is verily, a slave of 
His devotees and even gives His own Self to tl^m.^ 

The attributes and powers of the Lord are by nature inconceivable 
(acintya) and mysterious.* Baladeva emphasises this point again 
and again. The Lord is all pervading yet atomic, or of the size of a 
span, dwelling actually within the heart of His devotees;* He is 
one, yet appears as many; ^ all-knowledge, yet appears as having a 
body;® essentially formless and colourless, yet possesses the most 
attractive form;® unmanifest, yet manifests Himself to His devotees 
He is just and impartial, yet shows special grace to His devotees ; * 
He is the creator of all, their material cause, yet unmodified Himself; ® 
without any parts, yet possessed of parts; i® immeasurable, yet 
measured.ii 

All such paradoxical or apparently contradictory qualities co- 
exist in the Lord since everything is possible in His case.i* Wo, 
of course, fail to conceive this, but we must believe it on the authority 
of Scripture, for in transcendental matters, S<iipture, and not 
reasoning, is our only guide. 

The attributes of the Lord are not different or separate from the 
Lord, but are nothing except the Lord Himself. And, alt hough there 
is no real distinction between the Lord and His attributes, yet for 
conventional purposes, a distinction is reeogniw‘d and spoken of. 
Baladeva bases his theory of the identity of substance and attribu e 


p. nii, 

3.4.43, 


I a.B., 3.3.31, p. 162, chap. 3. 3.3.61, p. 208, chap. 3; 3.4.1 

chap. 3: “vidyaya paritusto Haris sva-bhaktftya atinanaip <U<t&ti 
pp. 287-88, chap. 3. 

* Vide footnote 3 below. a i.Lnm iu>iiitva.6iikti- 

» a.B., 1.2.7; p. 116, chap. 1. “ Vibhutve sat. am.tvS.I,k«n. m ...t>a «.ku 

yogat”; 1.2.32, p. 142, chap. 1. 

* Op. eit.. 1.2.32, p. 142, chap. 1; 2.1.27, p. 60. chap. *. 

* Op, cU. 


• Op. 0*.. 2.1.37, p. 78, chap. 2. 

7 Op. eU., 3.2.27, p. 82, chap. 3. 

» Op. eit., 2.1.37, see below under 

• Op. eit., 2.1.27, p. 60, chap. 2. 
Op. cii. 

Op. cii. 


‘The SihIhanaM”. 


3.2.17, n. 68. chap. 3; SD.R.. 1st pads, pp. 37, 42. 
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on the doctrine of vi^e^a, already explained.^ Thus, just as the coil 
constitutes the serpent and is not separate from it, but is yet the 
attribute of the serpent, so the Lord, Who is essentially intelligence 
and bliss, possesses intelligent bliss as His attributes too; 2 or just 
as the sun is essentially light, yet the substratum of light, so the Lord, 
though essentially of the nature of knowledge, is yet the substratum 
of knowledge as well; ^ or just as time is one incessant duration and 
has neither priority, nor posteriority, so the Lord is both knowledge 
and knower, bliss and blissful, substance and attribute.^ 

The fact is that the Lord has no internal differences,^ i.e. is not a 
concrete whole of different kinds of attributes, just as a tree is a con- 
crete whole of roots, leaves, and flowers, etc.® But He is one essence 
throughout like a diamond, and every one of His attributes is identical 
with Him, and not a part, separate from Him, and as such every one 
of them is full, perfect and unchangeable.'^ 

The Lord has three powers — viz., para-6akti, apara-6akti, and 
avidya-6akti.® The first is called Vi^nu-^akti or Svarupa-i^akti, the 
second ksetrajfia and the third karma,® and also maya or tamas.^® 
The para-6akti is three-fold — viz. samvit or jfiana-i^akti, i.e. the power 
of consciousness; sannidhi or bala-6akti, i.e. the existence-giving 
power, viz. that which brings about the union of atoms, etc.; and 
hladini or kriya-6akti, i.e. the bliss-giving power.^i Through the 


1 See under Harivyasadeva, vide G.B., 3.2.28, introduc., p. 84, chap. 3. 
*‘Atha avariipad gunanam abhedah pratipadyate ” ; 3.2.31, see below. 

P.R., l8t pramoya, verse 11, p. 37. 

For the doctrine of Vi6e^, vide G.B., 3.2.31, pp. 87-89, chap. 3, “Vi§e§a^a 
bheda-pratinidliih bhodabhave api bhodakaryyasya dharma-dharmi-bhavader 
vyavaharasya nivarttakah etc. — exactly like Harivyasadeva. 

2 G.B., 3.2.28, p. 86, chap. 3. 

« G.B., 3.2.29, p. 86, chap. 3. 

* G.B., 3.2.30, p. 86, chap. 3. 

® G.B., 3.2.28, p. 85, chap. 3; 3.3.13, p. 136, chap. 3: “ Svagata-bhedasyftp 

pratyakhyan&t”, SD.R., Ist pada, pp. 43-44. 

® Cf. the three kinds of bheda, sajatlya, vijatlya and svagata. 

’ G.B., 3.3.13, p. 136, chap. 3. 

® Op. 1.4.26, p. 266, chap. 1 ; 3.i3.39, pp. 177-78, chap. 3, 

® Op. cit., 1.4.26, p. 266, chap. 1. 

P.R., Ist prameya, p. 42: — 

“ Visnu 4aktih para prokta k^trajfiakhyfi tathaparft; 

Avidy&-karnria-samjfl&ny& tftlya daktiri^yate.'* 

G.B., 1.4.10, pp. 224-26, chap. 1. P.R., Ist prameya, p. 44. 
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first the Lord, knowledge by nature, Himself knows, ^ and gives 
knowledge to the souls. Through the second tlie Lord, existent by 
nature, Himself exists , 2 and gives existence to s])ace, time, matttr, 
souls and karma. Through the third, tlie Lord, l)liss ])v nat\iie. 
Himself enjoys, and gives bliss to the souls.s 

The apara-6akti and the avidya-s^akti of the Lord consi.st respe(‘- 
tively in the souls and matter.^ 

The Lord is thus both the efficient and material cause of the 
unhrerse.5 He is the efficient cause through His para-sakti, and He 
is the material cause through His apara and avidya-.4aktis.« When 
these latter two powers are manifested in gross forms, tlu* Ihiiverse 
of souls and matter arises. As the operative (ause, th(‘ Lord is 
Unchangeable or kutastha, as the mattTial cause. He is subject to 
modification or parinamin.7 But though subj(‘ct to modification, He 
remains modified in His own essential nature, which fact, though 
apparently contradictory, must be accepted on the authority oi 


Scripture.® • ■ • i 

Like the attributes, the powers of the Lord too are identii al wilh 

the Lord, since the Lord has no internal differences.'* 

The para-Sakti of the Lord is identical with Sri, the constant 
companion of the Lord, and as the para-fiakti of the Lord is identiea 
with the Lord Himself, 6ri is identical with the Lord.'® But thou^ i 
identical with the Lord, she cannot but love and he devoted to th.- 
Lord, Who is her very existence, just as the branch cannot ni me 
the tree, or the moon-beam the moon,^i and an eixitie wmt nm n 1 . 
possible between the Lord and The Lord is, t hus, an enjoj er o 

objects of desire (viz. ^rl), not through lust, hut . 

intense bliss which the Lord enjoys from His eontait with 8 


1 That is, jflana becomes jfiata. * That is, sattvil b.s-o.m.H sa. 

> SD.R., Ist pada, p. 64, Ananda becomes unamla-maya. 

4 Q.B., 2.1.14, p. 38, chap. 2. 

‘rr:;r::rr 

cabhidhlyate. Tatrftdyam par&khya tektimactropona, .Iv.tlyan 


^akti-dvay&dvaraiva.” 

7 Op. Cl*., 1.4.26, p. 267, chap. 1. 

8 Op. at., 2.1.10, pp. 60.51, chap. 2. 
!• G.B., 2.3.40, p. 182, chap. 3. 

P.R., Ist prameya, verse 12, p. 40. 
11 O.B., 3.3.41. 


8 See above. 

I* Op. cit.. 3.3.42, I>. IS«. chap. 3 
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not imply any want of perfect bliss, fulness and self -enjoyment on His 
own part, but it is like the joy which one feels on seeing one’s own 
beauty in a mirror.i 

The Lord is, of course, not an enjoyer in the sense the individual 
soul is, i.e. is never subject to actions and their results.* 

The Lord is a knower too and not merely pure knowledge * and an 
agent, i.e. the creator, maintainer and destroyer,^ the cause of 
bondage and release ^ the dispenser of justice, i.e. fruits of karmas.® 
Those acts which the Lord performs through His cit-6akti and svarupa, 
viz. His acts as incarnations, viz. suckling the breasts of Yafioda, 
playing with cowherds and cowherdesses, etc. are eternal, while 
those acts which the Lord performs through matter and time, viz. 
creating the world, etc. — are non-etemal.'^ 

(6) Hid form (vigraha) and inanifestations (avataras). 

The Lord is possessed of a celestial, non- material form or body.® 
The body of the Lord possesses the positive attributes of existence, 
intelligence and bliss, all-pervasiveness and the rest, as well as the 
negative attributes of not being coarse, nor fine, neither short, nor 
long, neither red, nor fluid, etc.® 

The form of the Lord is unmanifest to the external senses. But 
though the Lord is ordinarily imperceptible to the senses, yet in 
absorbed devotion, He becomes perceptible even to the senses of the 
devotee. A devotee who is full of love for Him and repeatedly 
practises meditation and the rest, has his senses saturated, as it were, 
with His essence through His grace. He then becomes fit for seeing 
Him and sees Him with his purified mind, just as he sees external 
objects. 


1 O.B. 

SD.H., Ist |w\(ia, |>|». 7H- 8.‘L 
“ Op. cit., 1.2.8. pj>. 1 1.7'ia, chap. I. 

* above. ^ aboviv 

6 a.B., 3.2.5, p. 45. chap. 3. 

« Op. cit., 3.2.29 42, pp. 100-1(H, chap. 3. 

^ Op. cit., 3.3.11. pp. 128-133, chap. 3. 

• Op. cit., 2.1.31, pp. 68-69, chap. 2. 

® Op. cit., 3.2.32, introiiuc., pp. 76-77, chap. 3; 3.3.34, p. 169, chap. 3, 
Vuie Brh., 3.8.8. 

1® Op. cit., 3.2.23, p. 177, chap. 3. 

“ Op. cit., 3.2.24-27, pp. 78-79, chap. 3. 
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The form or body of the Lord is not different from the Lord, but 
identical with Him,^ just as the attributes and powers of the Lord 
are not different from, but identical with Him.* Hence the Lord is 
called formless, i.e. He does not possess the form or the body, but is 
the form or the body.^ The body of the Lord being His very st^lf* 
possesses all the attributes of the Lord, viz. all-pervasiveness, 
knowledge, etc.® 

The Lord has a multitude of forms through which He manifests 
Himself as avataras or incarnations. That is to say, the Lord is one 
indeed, so is His eternal consort Sri, yet they become many, siiu'e 
they assume various forms through their essential powt^r.® 

Thus, just as in a crystalline gem there exist many hues and 
colours, though the gem is one, so in the own form of the Lord there 
exists an infinite number of forms, each external and pc*rfect and 
mysterious, and the Lord, though one and not limited by them, is yet 
fully manifest through every one of them.*^ 

The Lord incarnates Himself variously as Fish, Tortoise, etc. 
and again as Kr^na the Sweet, Rama the Bravo, Nrsiniha th<^ Terrible, 
etc. These incarnations, viz. Fish and the n»Ht, are not to b<‘ coufus<‘d 
with the souls, in spite of the fact that they too, like thc' souls, are 
called parts of the Lord. Just as both the sun and the firefly an» 
called light, yet are not the same, or just as both nectar and wiiu' are 
called liquids, yet are not the same, so the* incarnation and the souh 
though both parts of the Lord, are not the same* ® The* soul is undcT 
the control of the Ix)rd, and subject to injunctions and jjrohibitions, 
but not so the incarnation ; the soul is atomic and non-full, but the 
incarnation is not so.'® In fact the term ‘‘])art a])pli(‘d to the 
incarnation means the Lord in His entirety. 


1 G.B., 3.2.14, introduc., p. 58, <*)iap. 3. 

* Soe above. 

s G.B., 3.2.14, p. 59, chap. 3. “HupHiii viKrahan (ml-v iMiHtam Bmfinm iia 
bhavatiti ariipavad ity ucyate vij?rahaH ta<l ity art hah. ’ 

Op. cit., 3.2.16, p. 61, chap. 3. “Atra <l«ha<l bhmno <lchlty marri bi(iheH. 
vara-vastuni naHti, kiiitu deha eva delilti labdharn. 

* Op. ci/., 3.2.14, p. 69, chap. 3. 

* P.R., Ist prameya, ver»o 13, p. 45. 

^ G.B., 3.3, introduc., p. 106, chap. 3. 

S Op. cii., 2.3.44, pp. 223-24, chap. 2. 

» Op. cit., 2.3.46, p. 226, chap. 2. 

Op. ca., 2.3.47, p. 227, chap. 2. 
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The fact is that the Lord may manifest all His powers in an incarna- 
tion, who is then called a full incarnation, or He may manifest only a 
portion of His powers, when the incarnation is called partial. But 
these partial incarnations are not parts of the Lord in the same sense 
the souls are. On the contrary, they represent various aspects of the 
same Lord, manifesting His different powers, just as the crystal shows 
different attributes or colours at different times. Or, to give another 
example, just as a learned teacher, though perfectly well-versed in 
all the scriptures, may not expound all of them, while addressing a 
lower class, but only some portions of them and may be called a 
partial teacher only in that sense, so the so-called partial manifesta. 
tions of the Lord, though really identical with the Lord Himself, 
manifest only a portion of His attributes and powers and are hence 
called partial incarnations.^ 

Thus, in the Krsna incarnation only, i.e. in the infant K^na, 
suckling the breasts of Ya^^oda, all the six attributes of the Lord, viz. 
supreme love for all humanity, being an object of supreme love for 
all humanity, being the composer of supremely sweet heavenly music, 
possessing a most beautiful form and immeasurable compassion, — are 
fully manifested, while in other incarnations, fewer attributes and 
powers are manifested. ^ 

The essential form of the Lord is, thus the form of Kr^na, the 
cowherd, with eyes like full-blown lotus, and body blue like cloud, 
wearing raiments like sparkling lightning, with two arms adorned 
with the symbol of silence, surrounded by cows, cowherds and cow- 
herdesses and standing under the Heavenly Treo.^ 

Besides this essential form of blissful Krsna (svayajnrupa) the 
Lord has His power or energy forms (or vilasa-rupa) — such as Narayapa, 
Vdsudova, Samkai-sana and Aiiiruddha.^ 


1 G.B.. 2.3.45, pp. 224 25, chap. 2. 

2 Op. cU.t 2.3.45, pp. 224-25, chap. 2. 

SD.R., 2iici p&da, p. 117. 

• O.B., 3.2.15, p. 51. chap. 3; 3.3.5 (introiluc.), 3.3.20; introduc., p. 117, 
chap. 3; 3.3.20, introduc., p. 155, chap. 3; 3.3.38, p. 176, chap. 3. 

Cf. GopAln-purvtt-t&panl: — 

**SapundarIka-nayanaip mogh&bhaip vaidyut&mbaram, 

Dvibhujaip mauna-mudr5<,lhyam vanamaiinam Hvaram”, etc. 

« G.B., 3.3.15, p. 138, chap. 3. 
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Just as the Lord manifests Himself in different incarnations so 
6ri too, the eternal consort of the Lord, manifests herself in corres- 
ponding incarnations. Thus, when the Lord assumes the form Aditya, 
she becomes Kamala; when Ho becomes Bhargava, she becomes 
Dharani; when He becomes Rama, she becomes Sita ; when He becomes 
Krena, she becomes Rukmini and so on. Thus, when He becomes a 
God, she becomes a goddess, when Ho becomes a man, she becomes a 
woman, and so on.i 

Besides the full and partial incarnations, who are the Lord Himself, 
there are certain exalted souls like Sanatkuinara, Narada, etc., through 
whom the Lord shines forth temporarily. These God-possessed souls 
are called ‘Sve^avataras’.^ They too are to be venerated highly, but 
not to be worshipped like the Lord or His incarnations, for they do 
not possess all the attributes of the Loid.^ 

(c) The City (or loka) of the Lord. 

The city of Brahman, called Vaikuntha, Gokula, Sa^nvyoma or 
Mahiman, is identical with the Lord Himself, and not different from 
Him,^ just as the attributes and powers of tlu‘ Lord and His body are 
identical with Him.^’ 

Hence, like the Lord Himself, the city of the Lord too is possemsed 
of the six celestial attributes^ and free from the? thre(‘ attributes of 
matter, viz. sattva, rajas and tamas. It cannot be attained by the 
ungodly, but only by those who perform the five-fold duties ^nnd are 
eternally perfect and devoted to the Lord. The divine city is full ol 
marvellous palaces and courtyards, gardens and pools, and is r<‘fulg<*nt 
with the light of myriads of suns.t^ 

It is not to be wondered how the Lord can be both the dweller 
(the Lord) and the place dwelt in (the City), for everything is possible 


1 P.R., lat prainoya, p. 51. 

* O.B., 3.3.21, intrcniuc., jk 140, fliap, 3. 

» Op. cfi., 3.3.23, p. 148, chap. 3. 

* Op. cit., 3. 3 . 37 . 38, pp. 170-178, chap. 3. 

* See above. 

® Viz. Bupreme love for humanity, etc. Si'e hImiv*'. 

^ Viz. abhigamana, up&dana, ijy^, tuJhyAna arul Kainfullii. Vute 1 rabh&- 
tik&’on P.R., p. 00. See below under “The Ritualistic Doctrine of the S< hool of 
Nimb&rka“. Cf. alao S.B., 2.2.42. 

® P.R., Ist prameya, pp. 59-60. 
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in His case, possessed as He is of inconceivable powers.^ But though 
the City of the Lord is nothing but the Lord Himself, yet it appears 
as a material city to the devotee, through the grace of the Lord.* 

The Lord brings down on earth His City — which is His own self, 
and manifests Himself there. Hence, just as Krsna is not to be 
regarded as an ordinary man, but as the Lord Himself, so Mathura 
is not to be regarded as an ordinary earthly city, but as the Divine 
Abode. 3 

It will be seen now that Baladeva*8 doctrine of Brahman is similar 
to that of Nimbarka, so far as general philosophical principles go 
apart from sectarian details. According to both, Brahman or the 
Highest Reality is Kysna, accompanied by Radha. Baladeva makes 
^rl the constant consort of the Lord, but Sri is nothing but Radha 
since, he points out, when j§ri or the para-6akti of the Lord manifests 
herself as the giver of gladness, joy and expansion of consciousness, 
she is called Radha, the highest of all women.* Hence Radha is the 
para-^akti or the hladini-j^akti of the Lord and non-diiferent from 
Him.® Again, according to both, the Lord is possessed of attributes 
and His attributes are majestic and awe-inspiring on the one hand, 
and sweet and lovable on the other, the Lord is both the material 
and efficient cause of the world, the Lord is possessed of a celestial 
body, dwells in a celestial city and manifests Himself in different 
incarnations and vyuhas, the Lord is both transcendent and immanent 
and so on. According to Baladeva, as we have seen, the apara and 
avidya daktis of the Lord represent His immanent aspects, and the 
para or svarupa 6akti is transcendent aspect. 

Thus, there is on the whole perfect agreement between Nimbarka 
and Baladeva, although the peculiar view of Baladeva, viz. that there 
is identity between the Lord and His attributes, powers, body and city, 
is not found in Nimbarka. According to Baladeva, as we have seen, 
there is no internal difference in the Lord, in the sense that the Lord 


I a.B., 3.3.37, p. 176, o»mp. 3. 
a Op. cit., 3.3.36, p. 174, chap. 3. 

• P.R., Ist prameya, verse 17, p. 162. 

^ G.B., 3.3.42, p. 187, chap. 3. **HladiuI-8&ra-»amaveta>saip‘Vid-atmaka- 
yuvatl-ratnatvona tu Radhadi<^ri-rup& ca.” 

Vide also P.R., 1st prameya, p. 55. 

& SD.R., 2iid p&da, pp. 118-19. *'Ya bhagabad-abhiim&bhihit& yA ca 
hl&dinlty-&din& viie^ita s& paraiva R&dhike4vaiiti.** 
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is not a concrete whole of various attributes, but is each of these 
attributes. But according to Nimbarka, there is internal difference 
in the Lord in the sense that the sentient and the nou-sentient which 
are parts and powers of the Lord are ever different from Him, though 
not outside or independent of Him. And Baladeva too should admit 
that there is internal difference in the Lord in this sense, for acconling 
to him also, the sentient and the non-sentient, though powers of the 
Lord, are different from Him.^ 

(3) The at. 

Baladeva’a doctrine of the individual soul too is similar to that of 
Nimbarka. 

(a) Like Nimbarka, he holds that the individual soul is, by nature, 
eternal — without beginning and without end * self luminous * The 
soul is not knowledge merely, and though its form is that of knowledge, 
its nature is that of a kiiow^er.* It is also an enjoyer* and an a(*tive 
a^ent.® It is an agent in a two-fold sense, viz. it aets on the external 
world indirectly through the instrumentality of its sense-organs — o.g. 
it sees colour by means of its eyes, lifts objects by means of its hands 
and so on — , and it is also an agent in the act of directly controlling 
those sense-organs, just as a earpenter is an agent in tlie a<‘t of 
earpontary through the modium of his instruments, viz. axe, (de., i.e. 
constructs various objects by means of these tools, and he is also an 
agent in the act of directly holding and using those lools.^ 

But though the individual soul is an agent , it is not an iivdej)endent 
agent like the Lord. In fact, every act of the soul involves five factors 
— viz. the soul, the body, the different .sense-organs, various kinds of 
energies and th(* Lord, and he who thinks himsedf to he tlie sole agent 
is a mistaken fool.® 'Fhe fact that the activity of tin* soul dt‘}>endH 


• See below under “Relation betwtx'n nralirniui, the < it and the aoit 

• G.B., 2.3.16, pp. 1S3- 185, chap. 2. 

• Op. cit.f 2.3.43, pp. 221-222, chap. 2. 

• Op. cit., 2.3.17, p. 186, chap. 2. “Jna ovAtniA jnAna-rripat ve Hiiti jfiatr- 
rtv'arupa eva.” 

• Op. c»i., 2.3.27, p. 198, chap. 2. 

Op. cU., 1.2.8, pp. 115-116, chap. I. 

• Op. cit., 2.3.31-38, pp. 203-212, chap. 2. 

’ Op. cit., 2.3.38, p. 210, chap. 2. 

• Op. cit.f 2.3.38, pp. 210-211, cha|>. 2. Kw/c (JitA, Is. 14. Vidf alno O.B., 
2.1.14, where it i« said that the soul i« an agent in the i*ani« wnso that the cow 
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upon the Lord — which fact is declared by Scripture itself i — does not 
however, imply that the individual soul is a mere automaton, moved 
by the Lord, so that the scriptural injunctions and prohibitions, which 
presuppose free will on the part of the agent are useless, for the Lord 
causes the individual soul to act in a particular way, not arbitrarily, 
but out of regard for its tendencies, generated by its own past works. 
Thus, as the acts of the soul in the present life are determined by its 
acts in fornn^r lives, it itself is really responsible for its acts, though 
impelled by the Lord, just as the rain is the common cause of the 
growth of various kinds of plants, while the seed is the particular 
cause of the particular plant. Hence, the soul is an agent, though a 
socondskry agent, while the Lord is the causative agent , because without 
His permission, the soul cannot act. But still, as the responsibility 
of the soul docs not cease, the scriptural injunctions and prohibitions 
are not moaninghms.^ 

The soul’s state of being a knowcr, an enjoyer and an agent of the 
soul, Baladeva points out like Nimbarka, are natural, pertaining to it 
in bondage and in release. ^ 

Like Nimbarka, again, Baladeva insists on the soul’s eternal 
dep(uid(uice on and servitude to the Lord.^ The soul is ever under 
the control of the Lord in bondage,^ as in release.® 

Like Nimbarka, again, Baladeva holds that the soul is a part ,7 


is rtu agent in the aot of producing milk. The cow has no power of her own to 
produce milk, but it is the vital energy (prana4akti) of the cow which is the 
primary agent in the proiluction of the milk. Similarly, though the .soul is 
observed to produce an effect, it is not independent in its acts, but the Lord is 
really the primary agent here. 

1 G.B., 2.3.39, p. 213, chap. 2; 2.3.49, pp. 226-227, chap. 2. 

a Op, cit„ 2.3.40, pp. 214-215, chap. 2. 

3 (See below under “Mok^a”. 

^ P.R., 5th prameya, pp. 66-66. “ Jivanam bhagavad-dilsatvam.” 

a G.B., 2.3.46, pp. 226-227, chap. 2. 

® Si>o b(6ow under “Mok.^a”. 

^ G.B., 2.3.41-43, pp. 217-222. Baladeva points out the soul is not a 
part of the Lord iw a piece of stone cut off from the rock is of the rock, for 
Brahman is by nature indivisible. Hence the soul is said to bo a part of Brahman 
in the sonso of being a subordincUe to Him, separate from Him, yet related to 
Him, as the created, the ruled, the supported, etc. 

G.B., 2.3.41. 
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an effect i and a power 2 of the Lord, and is both different and non- 
different from Him.8 So much for the nature of the soul. 

(b) Next, the size of the soul. Here also, Baladeva agrees with 
Nirnbarka in holding that it is atomic in sizo,^ and tliat this atomicity 
of the soul, life its agency and the rest, is natural, i.e. the freed soul 
also remains atomic and does not become all.])ervading like the 
Lord. 

(c) Next, the number of souls. Here too Baladeva agr(‘(>s with 
Nirnbarka in holding that there is a jdurality of souls.^ He ])oints out 
that the souls are not absolutely equal and similar. Altliougli their 
essential nature is the same, i.e. although they have no di.si inetions 
among themselves, in so far as they are all int.dhgc^nt by uat\in‘. all 
cognising subjects and agents and atomic in size, \a then^ are diib'V- 
ences and gradations owing to their karmas and sadiuinas.o Kven the 
freed souls are different from one another on account of the dilhn nee 
of their devotion.'^ 

(d) Finally, the kinds of souls. Like Nirnbarka, Baladeva hohls 
that there are broadly, threes kinds of souls, viz. baddhas or tlu' fn*ed 
souls, i.e. the souls who W’cre in bondagt*, but are fre<* now , and nitya- 


1 1.4.20, pp. 20.‘)-00, chap. I ; 2.1.14, jip 3H-44, « liap. 2. 2.11.10, pp. 
chap. 2. 

Baladeva pomt.s out exactly lik(' Nunharka that in> mutradirt leu is invelv*"!) 
by holding tho soiil and the univ’^t'r.so to ho hot it etiu iuvl and pro<lii«*t of I he Lord. 
When tho scMitioiit and tho non-Horitiont, tho two powois oI’IIh' b(U(|, lat(*nt 
in Him, thoy tvro said to b<» iion-texi.stout , hut whon they are maiiifeHtod, (h(' 
universo of souls and matter is said to 'I'lie diiT<>reiM'(« hctwecu tho 

.souls and the pradhana is, howovor, thi.s: when the non smtaait ehjef tK like 
the pradhana and tho rest, originate from Brahman (i.o. am inamhs^tod), tlM\v 
undergo a change of ossontial naturo— i.e. ho lung they were laieigy of Braiitnan, 
tho sontiont, but now' thoy bocomo non-sent lent . But tho mmiIm do not undergo 
any such change of o.ssontial iiaturo when they ongiimte Inun Brahnmn. 'rjjo 
only change in their case consists in the contnv-tion and expansion of intel- 
ligence — i.o. during dissolution thoir intelligence m in a stat«' of <M»nt lacf ion. during 
creation it is in a state of expansion, — in either rase, however, the soul iloes not 
undergo any e.s.sential change of a nature. 2.3. 1C.) 

* Op. c«7., 2.3.10, pp. 184-185, chap, 2; 2.3.41, p. 210, cliaji. 2. 

* See below under “Relation botwwm Brahman, cit and iwit”. 

♦ G.B., 2.3.18-30, pp. 187-202, chap. 3. 

® Op. cit.y 2.3.42, p. 220, chap. 2. 

• Op. cit., 2.3.49-51, pp. 229-230, chap. 2. 

“ Svarupa-sainye api tad-a<lr^anAm amyamat nanu-vidhatvflt 2.3.49. 

^ P.R., verses 2-3, pp. 103-105. above. 
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mukfcas, or the ever-free souls, who are the eternal companions of the 
Lord.i 

The souls in bondage, according to Baladeva, are again of two 
kinds, those who desire for salvation, and those who 'desire for heaven 
or other worldly objects. The first kind of devotees are again of two 
kinds — viz. svanisthas and the ekantins. These latter, again are of 
two kinds — viz. parinisthas and nirapeksas.^ 

Baladeva is also in perfect agreement with Nimbarka regarding 
the different states of the soul, viz. dream,® deep sleep, swoon, etc. 
and also regarding the destiny of the soul and its journey through the 
path of gods, etc.^ There is only one slight point of difference. 
According to Nimbarka, the general rule is that the presiding deities 
of light, day, etc. (the successive stages in the path of gods) or the 
agents of the Lord lead the souls of knowers to the Lord.® But 
according to Baladeva, though this is the general rule, yet the Lord 
makes an exception in the case of the nirapeksa devotees, who are 
His special favourites, and Himself comes down to fetch them to Him, 
being impatient of delay.® 


(4) The Acit. 

Baladeva’s theory of the world too is very similar to that of 
Nimbarka. Like Nimbarka, he holds that the world is an effect, a 
development of prakrti, which is a part, an effect and a power of the 
Lord.^ Prakfti is also called tamas, maya or avidyS.® It is originally 
the equilibrium of the three gunas, but it is fertilised, i.e. set to motion, 
by a glance of the Lord and gives rise to the Universe.® 

Baladeva emphasises the reality of the world, and criticises the 
6aipkarite doctrine of Vivarta-vada.i® He points out that the omnis- 
cient Lord has created the world with His own power, thence the 


1 O.B., introduo., 3.3.11, p. 131, chap. 3. 

® For the peculiar duties, etc. and status of these three classes of devotees, 
see below under ** kinds of Bhaktas’*. 

» O.B., 3.2. 1-3, pp, 40-43, chap. 3. 

^ Op, 0%$,, 4th chap., 3-4 pftdas. * See above. 

* Q.B., 4.8.16, pp. 80-81, chap. 4. 

^ Op, oil., 1.4.26, p. 266, chap. 1 ; 2.1.14, p. 38, chap. 2; 2.3.16, p. 184, chap. 
2. See above footnote 1. 

* Op, oil., introduo., pp. 13-14, chap. 1. 

* Op, oil., introduo., pp. 13-14. 

^0 Op, oil., 1.4.26, pp. 267-269, chap. 1. 
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world is bound to be real, for the real cannot produce what is unreal.i 
The statements that the soul alone existed in the beginning, etc., 
simply mean that during dissolution souls and matter remain merged 
indistinguishably from the Lord, like birds in a dark forest * 

Like Nimbarka, Baladeva admits k&la to be an eternal, non- 
intelligent substance. Time, according to him, consists in three 
states — viz., past, present and future and Is conventionally denoted 
by such terms as “simultaneous”, “slow”, “quick”, etc. It is 
measured by seconds, minutes, hours, days, etc. — up to par&rdha. 
It is in constant motion, like a wheel and is involved in the creation 
and destruction of objects. It is a power of the Lord, and as such 
without beginning and end.* 

But Baladeva does not speak of the apiakrta as Nimbftrka dot^s. 
He speaks instead of karma as the fifth category, a non-iutelligent 
substance, without beginning, but having an end.^ Karma, too like 
matter and time, is an important factor in creat ion. The Lord, though 
omnipotent and independent, is not capricious, and hence Ho creates 
the world strictly in accordance with thcykaimas of the souls. These 
three substances, viz. matter, time ana karma, are co-eternal with 
the Lord and subordinate to Him, though the Lord never disregards 
them in His act of creation.® 

(5) ReUUion between Brahman, the cit and the acit. 

Like Nimbarka, Baladeva holds that there are three eternal 
substances. Brahman, the sentient and the non-sentient. The vital 
question is — what is the relation between them ? 

Firstly, Baladeva points out, exactly like NimbUrka, that there 
is an essential difference of nature bctw'een Brahman, on the one 
hand, and the sentient and the non-stmtient, on the other. The Lord 
is supremely pure and perfect, free from all sins and all karmas, while 
the soul is tainted by sins and fettered by karmas,® and the universe 
is impure and non-intelligent. The Lord is the ruler, ^ the creator 

1 P.R., 3rd pramoya, verso 1, p. 75, etc. 

* Op. cit.f verso 2, p. 80. 

s Q.B., introduc., p. 14, chap. 1. 

^ Op. cit., introduc., p. 15, chap. 1. 

* Op. eit., 2.1.35, pp. 74-75, chap. 2. 

* Op. eit., 1.1.20, pp. 83-84, chap. 1, 1.2.2, p. 1 11, chap. 1; 2.1.22, pp. 53-55. 
chap. 2. 

f Op. cit., 1.1.21, pp. 84-85, chap. 1. 
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and the supporter,^ while the souls and the world are the ruled, created 
and supported. The Lord is the object to be attained, 2 the master 
and the beloved 2 and the worshipped ^ while the souls are the attainers, 
servants, lovers and the worshippers. Even the freed soul is different 
from the ^ Lord. 

But on the other hand, the soul and the universe are non-different 
from the Lord, for they are effects of Brahman and the cause and the 
effect are non-different.® Further, the Lord is all-pervading and 
pervades the soul and the universe and in this sense too, the soul and 
the universe are said to be non-different from Hirn.^ Hence we have 
two kinds of texts, declaring both the difference and non- difference 
of the Lord from the sentient and the non-sentient. 

But how are we to reconcile both diff(‘rence and non-difference ? 
Baladeva frankly gives up the problem as incomprehensible. An 
incomprehensible differences — non-difference is the truth of things, 
and although we cannot concedve it by reason, we must accept it on 
the authority of revelation, for scripture is our sol(‘ guide in trans- 
cendental matt(srs.® Baladeva emphasises, as we have seen, the 
inconceivable and mysterious })ow(‘rs of the Lord.® According to him, 
the problems how unity (Brahman) can becomes j)lurality (pra])anca) 
without losing its unity and integrity,*® how one can a])pear as many 
without b(siug limited by its manifold forms are beyond our grasp, 
although tins facts that unity does become plurality, the one, many 
cannot but Ixs believed and accej)ted. Similarly, the relation between 
unity and plurality, one and many is an insoluble and incom})rehensible 
mystery, but as scripture teaches both difference and non-difference, 
we must accept both to be true. 

Thus, like Nimbilrka. Baladeva too accepts both difference and 
non-difference to be true. As a follower of Madhva, however, and 

» G.B., 1.1.17, pp. 173-174, chap. 1; 1.2.4, p. 112, chap. 1. 

2 Op. cit. 

» Op. cit., 2.3.41, pp. 217-218, chap. 2. 

Baladeva points out that the phrase “Thou art that” (chand. 6.8.7, etc.) 
moan.s simply that “All tliy fuiictiona are dependent on the Lord” (p. 219, 
ohap. 2). 

* Op. cit., 3.2.18 (introduc.) (p. 65, chap. 3). 

* See below under “Mok>jia”. 

* G.B., 2.1.14-20 (pp. 38-51, chap. 2). 

7 Op. cit., 2.1.14 (p. 38, chap. 2). 

* Op. cit., 2.3.17. See above, p. 63, chap. 3. 

See above. 


• Sets above. 
See above. 
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also as mainly a religious teacher (religion requires difference between 
the Lord and His devotee), he lays a greater stress on difference 
than on non-difference between the Lord and the soul.^ But ho is 
also. reluctant to admit an absolute difference betwenui tlieiu as Madhva 

does, since the effect camiot be absolutely different from its cause 

which would lead to Asat-karyya-vada — or the ])i‘rvadod from one 
who pervades. Hence he ends by accepting both differenct* and non- 
difference and regarding them as incompatibh' and incompri'licnsiblo, 
though true. 

Nimbtirka, however, as we have seen — accej)ts ])oth difference 
and non-difference to be equally true and com])atibl(‘ as well. The 
doctrine of Baladeva may, therefore, be called “ Aeintya-bheda- 
bhoda-vada” as distinguished from the “SYfibhavika-bhediibheda- 
viXda” of Nimbarka. 

( 6 ) Moksa. 

Bondage', according to Baladeva, consists in turning one's face 
a\vay from tiie Lord and tlu* (‘onse'quent obscuration of its own real 
nature and attributes, while salvation consists in turning on<*'H fac(' 
towards the Lord, wlien bondage falls off and tlu' soul attains the 
form and attribut(‘s of the Lord.^ 

Thus, like Ximbarka, Baladeva too liolds t hat t lu' state of sal vat ion 
involves two factors. On the one hand, it means the manib'slation 
of the real natun* of the H(‘lf — the full dovelo})menl f>f its <‘ighl-fold 
superior attri}mtes,3aud ontho other it means hcconuiig similar to the 
Lord.** The difference betw’oen the Lord and the iiuli\ idual s«»ul being 
eternal, this differeiiee persists in tin* slate of salvation tf>o and llie 
freed sold never bei'omes identical with the Lord X'he fr<*ed soul is 
different from the T^ord in two ])ointH as usual, vi/.. it is atrimic,^ 
while the Lord is all-]>ervading, and it lacks the power of creation 

1 Vide P.R., whoro ho dovotos ono ontio' promoyai ( Ith j>riiriu»yii, pp. 
in clomonstmting tho difforonoo botwoon Brnhinim and the miuIh, but it rontainji 
not a word about non-diffowmeo botwoon thorn. And ho iuiilo>H to 

Madliva and quotes him ivh authority m tho Ix'ifinninjj arnl in thornd. S<»o 
footnote ( 1 ) atiove. 

* G.B., introduo., p.l3, ohap. 1; 1.3.19, p. 107,r-hap. 1,3 1.43, p 2HH, chap. 3. 

» Op. cii., 4.4. 1-2, pp. 84-H8, chap. 4. Tho oi^ht (jualitirw aro frewlom 
from sins, etc., vide ohand, 8.7.1. 

i Op. cU., 1.1.16-17, pp, 71-74, chap. J; 1.3.22-23, pp. 169-170, chap. 1; 
1.3.43, p. 207, chap. 1. 

s Op. cit., 4.4.20, p. 116, chap. 4. 
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etc. — which power belongs exclusively to the Lord.^ The freed soul 
is equal to the Lord in point of enjoyment, and not essentially and 
absolutely.* 

In all these points, Baladeva is in perfect agreement with 
Nimbarka. Like Nimbarka, he emphasises the individuality and 
separate existence of the freed soul and holds that the freed soul too 
is a knower, an agent and an enjoyer like the soul in bondage. It is a 
knowor in the sense that it directly knows or intuits Brahman and is 
omniscient like Him.® It is an agent in the sense that it roams and 
sports about in the world of Brahman,^ possesses divine creative 
powers (satya-samkalpatva) ^ and creates the world of Fathers, etc. at 
will.® It is an onjoyer in the sense, that it shares, as noted above, the 
enjoyments of the Lord ^ and subsists in infinite and eternal bliss.® 

According to Baladeva, therefore, as according to Nimbarka, 
salvation is a positive state and not a mere negative stat(‘ of absence 
of pain.® 

Baladeva, further, agrees with Nimbarka in holding that the 
freed soul is ever under the control of the Lord, but of none else.t® 

Baladeva points out that although the freed soul is under the 
(iontrol of the Lord, yet it is not obligatory for it to carry on meditation 
on the Lord any longer, yet it is irresistibly dravn towards worship, 
ping the Lord, who is so ravishingly beautiful, just as a i)erson suffering 
from billiousness, though cured by eating sugar, eontimus to eat sugar^ 
even after his complete euro, simply because sugar is so swec t.^* But 
this worship of the Lord by the freed soul, is considered to be no 
action in the ordinary sense of the word, because it worships without 
any taint of the gunas.^® 


I O.B.. 4.4.17-18, pp. 111-113, chap. 4. 

• Op. ciL, 1.1.16, pp, 71-72, chap. 1 ; 4.4.21, pp. 1 17-118, clinp. 4. 

• Op. cit.f 4.4.16, introduc. and Butra, pp. 108-109, chap. 4. 

• Op. cit., 2.3.32, p. 205, chap. 2. 

^ Op. oU.t 3.2.1, p. 41, chap. 3. 

• Op. cit.f 4.4.8, p. 98, chap. 4. 
f Soo footnoto (2). 

8 G.B., 4.4.20, p. 116, chap. 4. 

• Op. cU.j 4.4.1, p. 86, ohap. 4. 

10 Op. Of/., 4.4.9, p. 100, ohap. 4. 

II Op. cil.. 3.3.27.28, pp. 163-168, ohap. 3. 

1* Op. cU., 4.1.12, p. 16, chap. 4. “Pittadagdhasya sitaya pittanaAe api 
sati, bhuyas tad6avtida-vat.** 

18 Op. oil., 2.3.38, p. 211, chap. 2. 
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According to Baladeva, just as there are mutual differences among 
the souls in bondage, so there are mutual differences among the freed 
souls as well, owing to their difference of devotion. ^ 

The freed souls, Baladeva points out, are colleagues of the Lord 
and hence possess the power of appearing in n\anv forms * e.g. when 
the Lord manifests Himself as ICrsna, the freed souls heconu* His 
companions and so on. 

The freed soul, Baladev^a points out, is in threefold union with the 
Lord — viz. first, it is in the city of the Lord wdiich is 1 he Lord Himself 
secondly, the Lord is in it, so that it over feels the prewmet* of the 
Lord; and thirdly, it is in union with the external form of the Lord.< 
It is this separation from the external form of the Lord which generates 
the sentiment of viraha or separation in the freed soul, whieli sent imi nt 
it is said to undergo sometimes in spite of its intimati* union with tin 
Lord.^ 

Baladeva, like Nimbarka, accepts Videhan-niukti only and not 
Jivan-mukti.® 

Baladeva points out that Scripture s])caks of four kinds ot 
.salvation, viz. salokya, or residenet' in the sam(‘ world with the Lord; 
sarsti or poss(‘ssing the same powcu* and rank as the Lord ; and sAmI))ya 
or proximity to the Lord and .savujya or intimatt* union with the 
Lord. But of these, savujya-mukli is the main and in\olv(‘K all th(‘ 
rest, because, when the soul is in union with the Lonl, it rc.sidis in the 
same world a.s the Lord, attain.'^ His natun* and attributes and is in 
proximity to Him.'^ 

( 7 ) The Sddhana'<. 

(a) Bhaktiy iU n<iiure avd pre-requisites (viz. karma and jmva). 

According to Baladeva, bliakti or devotion is tin* s(de and dinct 
cause of salvation.® He us<*s th<‘ tonn “bhakti” in the scuhc used 

1 P.R., Otti pramoya, vorw'w 2*,3, pp. IU3, ‘ Ktii(tr< o| 

Up&sana”. 

* G.I3., 3.3.1 1, p. 131, ctiap. 3. 

s iSoo abovo. 

* G.B., 4.4.4, pp. 91-92, chaj). 4. 

^ Op. cii. 

« Op. cil., 3.3.33, p. 116, chap. 3; 3.3.5:i,pp. 211 1 2, chap. 3; 3.4. r»2, pp. 303. 
304; chap. 3, 4.1.15, pp. 21-23, chap. 4. 

^ Op. cit., 4.4.4, pp. 01*92, chap. 4. 

* Op. cit.t 3.2, introduc., p. 3S, chap. 3; 3.3.48, p. 202, chap. 3; 3.3..')4, 
pp. 214-217, chap. 3. 
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by Nimbarka, viz. ‘prema* or intense love, i and not in the Ram&nujist 
sense of upasana or meditation.^ 

Bhakti, he points out, really involves two factors — viz., vairagya 
or a strong disgust for any and every object other than Brahman, 
and prema or an equally strong yearning and love for Brahman. 
These two,, vairagya and prema, are the principal of all sSdhanas. 
The former is generated by the knowledge of the imperfection and 
transitoriness of all worldly objects, as well as by the knowledge that 
attachment to worldly objects leads to endless rebirths; while the 
latter is generated by the knowledge of the Lord and His glorious 
attributes, omniscience, omnipotence, loveliness and the rest.^ 

It is clear, therefore, that devotion is not blind, irrational, but is 
rational and essentially based on knowledge. It is based on a two- 
fold knowledge, viz. knowledge of the individual self and the world 
and knowledge of the Lord.** 

Baladeva distinguishes between two kinds of knowledge : vijflana 
and prajfia, Vijfiana means intellectual knowledge, which is obtained 
from the study of scripture, while prajfia means intuitive knowledge 
which is nothing but devotion and meditation. The former is indirect, 
since it is only textual conception; the latter is direct, since it is 
intimate realisation. The former is the gateway to the latter and is of 
no avail by itself, for by merely mastering the meaning of words by 
merely studying the Vedas, one does not become a Brahma-vid or a 
real knower of Brahman. A real knower of Brahman is he who not 
only knows Brahman, but intuits or realises and feels Him directly. 
Just as the mere utterance of the words “Honey is sweet “ will never 
give a man the taste of the sweetness of honey, but ho must actually 
taste honey to realise how sweet is honey, so exactly is the case here.^ 
In this way, knowledge leads to devotion and meditation and thereby 
to salvation. 

1 For the definition of bhakti, see under Nimb&rka. 

* See in loco for Rainanuja*8 definition. According to Baladeva, dhy&na 
is only one form of bhakti; the main characteristic of which is intense joy and 
love. See below under “Modes and kinds of Bhakti**. 

* Q.B., 3.2, introduc., pp. 38-39, chap. 3; 3.2.42, p. 104, chap. 3. 

For the knowledge which specially help the rise and growth of bhakti — see 
below. 

^ Q.B., 1.1.2, p. 3P, chap. 1; 3.3,54, p. 217, chap. 3; SD.R., Ist p&da, 
p. 54. “Bhaktir api jfi&na-vide^o bhavati**, and p. 67 *'jMna-bhakti-rupAy&h 
vidy&y&b tu s&k^t tat-pr&ptau iti na k&cit k^atih’*. 

* Op. oil., 1.1.2, p. 30, chap. 1; 3.3.52, p. 209, chap. 3; 3.4.12, pp. 244-247. 
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Karma or action too, Baladeva points out like Nimb&rka, has an 
important part to play in the attainment of salvation. The proper 
performance of the duties incumbent on one’s own stage of life goes to 
refine and purify the mind and thereby help the rise of knowledge and 
devotion in it.i Like Nimbarka, again, he points out t hat the function 
of karma extends thus far only and no farther. Karma is a means 
to the rise of knowledge and devotion, but not a means to their fruit, 
viz. salvation. And, when once knowledge and devotion have arisen, 
karma is no longer necessary and hence is abandoned, jiist as a horse 
is necessary for accomplishing a journey, but no longer necessary 
when the journey is accomplished.* 

Hence Baladeva definitely rejects the Vidya-karma-samuccaya* 
vada, or the doctrine that the combination of vidya and karma leads 
to salvation. He points out that vidya and vidya alone (by which 
term he understands “devotion preceded by knowh'dge ) * is the 
cause of salvation.^ 

Like Nimbarka, Baladeva emphasises the grace of the Lord as an 
essential pre-requisite of the attainment of salvation. A man s 
unaided effort, ho points out, (an be of no avail unless the Lord is 
pleased to choose and help him. Thus, choice by the Lord is the most 
important cause of salvation.® 

This fact, however, does not contradict the statement, made 
above, that devotion is the sole caiist* of salvation, for tho gra<'o of Iho 
Lord and tho consoquont ohoice by Him aro not arbitrary, but dojM-nds 
on th(f devotion of the souls thomsolvos. The Lord does luit choose 
any and ovory ono, hxit only those wl.o are whole-heartedly devoted to 
Him. Hence, ultimately devotion is tho cause of salvation.* 


» O.B., 1.1.1, p. 26, chap. 1; 3.4.8, pp. 236-37, chap- 3; 3.4.26, pp. 203-64. 

chap. 3; 3.4.33, pp. 271-273, chap. 3. 

* Op. cU.. 3.4.8. pp. 236-37, chap. 3; 3.4..36. pp. 263-64. chap. 3; .1.4.33 
For the p3o*f karma in tho life of tho three kin.ls of hhaktas, h.m. below in 

G.B., 3.3.48. p. 202, chap. 3. " Vi.I.vA-toh.lena jftanaporvikft hhaktir 

cU., 3.3.48, p. 202, chap. 3; 3.3.60, p. 204. chap. 3; 3.4.35, p. 262. 

chap. 3. 

» Op. cU., 3.3,64, pp. 214-216, chap. 3. , 

• Op. eU., 2.3.40, pp. 214-215, chap. 2; 3.3.54, pp. 214-217, chap. 3. 

SD.R., Ut pida, p. 57. 
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The grace of the Lord leads to the direct intuition or vision of the 
Lord. Though the Lord is infinite and unmanifest, yet when He is 
pleased with His devotees, He manifests His own essential form to 
them through His mysterious power of grace.^ This direct vision of 
the Lord means the perception of the Lord as an external object, i.e. 
perceiving the Lord in the very same way as one perceives an external 
object, 2 and this external vision of the Lord is absolutely necessary 
for unless there be such a vision, there can be no salvation. ^ 

This direct vision of the Lord Himself is different from the vision 
of Him as an incarnation, when e.g. he descends on earth as Rama or 
Krsna and so on. The former is the vision of Him as free from maya 
or contact with matter, the latter is the vision of Him as enveloped in 
maya. The former can be gained only when the gross and the subtle 
bodies are destroyed through Brahma-vidya, the latter can be gained 
in the present life through great merit. Hence, the former alone leads 
to final emancipation, the latter only to heavenly joys * 

Thus, wo conclude that the sucjcessive sadhanas are as follows: — 
The first thing is to keep company with good and righteous men and 
to servo them and to perform one’s own duties in a purely disinterested 
spirit.® By such company and serving, there arises the knowledge of 
one’s own self and of the supreme self. This two-fold knowledge 
produces vairagya on the one hand, prema or bhakti on the other. 

When bhakti l)ocomes strong, the devotee becomes the beloved 
of the Lord and comes to be chosen by Him, and then finally, comes 
the direct vision of the Lord which is salvation.® 

Thus: — Sat-sanga and niskama-karmas jnana -> vairagya and 
prema or bhakti hhagavat-prasada and varana -► saksatkara and 
mukti. 

There are certain auxiliaries which help the attainment of 
salvation, viz. : — 

1. Guru-bhakti or worshipping the spiritual teaclu r as a God and 
Guru-prasada or the consequent grace of the spiritual teacher. The 
Lord cannot be reached by the mere study of the Veda, but the kindly 

I O.B., 3.2.27. 

* Op. cit., 3.3.49, introdiic., p. 203, chap. 3. 

* Op. cU., 3.3.48-49, pp. 202-203, chap. 3. 

^ Op. cit., 3.3.53, pp. 211-212, chap. 3. 

* StH> tho exception in the case of the nirapek^a bhaktas, under “Kinds of 
Bhaktas”. 

« O.B., 3.3.64, p. 217, chap. 3. 
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glance of the preceptor is absolutely necessary, for salvation depends 
upon the favour of the preceptor in imparting the moans of reaching 
Brahman to the disciple. ^ 

But although the grace of guru is absolutely necessary, yet one 
must not fall into the mistake of supposing that it is all-suflieient, for 
supreme devotion to the Lord, sravana, manana and the rest too are 
no less necessary .2 

Thus, Baladeva definitely rejects gurupasatti — which consists 
in relying on the preceptor and preceptor alone— as an independent 
and self-sufficient sadhana. 

2. Worship of good and holy men as gods and the coiisetpu iit 
grace of these Holy ones. Tf a man has the good fortum* to obtain 
the grace of good and holy men, hv obtains the grace of the Lord too.» 

3. Visiting sacred places and not abusing tlu‘ worshippers of 
the Lord and so on.^ 

Devotion, as we have seen, is generated by the knowledge' of tlve 
supremely glorious attributes of the* Lord.^ 1 h<* following kinds of 
knowledge more specially In l}) the rise and growth of d(‘Votion : — 

1. The knowledge that the Lord is j)oss(‘HS(*d of inetmeeivable 
powers and is the substratum of all j^aradoxieal and contradictory 
attributes,® instead of detracting from His greatness, strengtlums 
the love of th(‘ devotee towards Him, and tin* devotion lor the Lord 
is increased bv such contemplation on His c()ntradi(‘tor\ attributes.^ 

2. The knowledge of the gr(*at contrast and diflcren<(‘ between 
the Lord and the individual soid helps the rise of devotion. l)<*V(>tion 
for the Lord becomes natural and easy when wv contemplate the 
greatness of His nature and attributes and our own insignificance » 

3. The knowledge that the Lord is tlu' Inner self of all and not 
an external object, generates devotion for Him, for if He were as easily 
attainable as an external object like a jar and the rt'st, then there 
could have been no devotion for Him.® 


1 

2 
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4 
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7 

• 
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(J.B.. 3.3.44, p. chap. 3. 

Op. cii.. 2.2.45, j). 193, chap. 3. 

Op. o/., 3.3.51. pp. 200-208, chap. 3. 
Op. cit., 3.3.51, pp. 206-207, chap, 3. 
Soo above. 


P.H., Hth pranicva, I, p. 1 13. 

• above*. 


G.B.. 3.2.13, p. 68, chap. 3. 

Op. cit., 3.2.22, p. 76, chap. 3. 

Op. cit., 3.2.23, introduc., p. 76. chap, 3. 
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4. The knowledge that the bliss of the Lord is the highest, 
naturally generates devotion for Him, for there could be no devotion, 
for one who is possessed of only limited and transitory bliss. ^ 

5. The knowledge that the Lord is the Highest Being is 
an essential cause of devotion for Him, for there can be no devotion 
for a Lord from whom there is a still higher.^ 

6. The knowledge that the Lord, as all-pervading, is near the 
devotee, encourages devotion for Him, for if the Lord were not near, 
but a far-off Deity, the devotee would have naturally become 
discouraged and would have despaired of reaching Him, which would 
have resulted in a decrease of his devotion for Him.^ 

7. The knowledge that the Lord is the giver of fruits softens 
and encourages the devotee and helps the rise of devotion, for if tlie 
Lord did not give rewards of action, or gave inadequate rewards. He 
would have been coiisidered as a cold, callous and unjust person, so 
that no devotion would have arisen for Him.^ 

(b) Modes and kinds of bhakti. 

There are mainly nine modes of devotion : — 

1. Listening to the recitation of the name of the l^ord. 

(^ravana.) 

2. Singing it to himself, (kirtana.) 

3. Romembering it always, (smarana.) 

4. Serving the Lord humbly, (pada-sevana.) 

5. Worshipping Him. (arcana.) 

6. Saluting Him. (vandana.) 

7. Treating Him as a Master, (dasya.) 

8. Treating Him as a Friend, (sakhya.) 

9. Self-surrender, (atma-nivedana.) 

Every one of these nine mode.s has full efficacy and leads to 
salvation.® 


^ G.B., 3.2.32, introduc., p. 90, chap. 3. 

2 Op, cit., 3.2.37, iiitroduc., p. 96, chap. 3. 

* Op. ri/., 3.2.38, introduc., 97, chap. 3. 

* Op. ci(., 3.3.39, introduc., p. 100, chap. 3. 

« Op. cit., 3.3.32, pp. 164-166, chap. 3. 

Cf. Bhftgavata-pur&na, 7.6.23: — 

“Sravanaip kirtanarp Vi^poh smaranarp pdda-sevanam, 
Arcanarp d&ayaip vandanaip sakhyaip fttma-nivedanam.” 
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An objection may be raised here:— 

Devotion has been defined as immediate intuition or realisation.' 
But only one form of devotion— viz. meditation, may l>o said to be 
such an immediate intuition, while the other form.s, viz. worship 
muttering of prayers, etc., cannot he said to be so, because they involve 
activities of the body, speech and so on. 

The reply to this objection is follows:— 


Devotion is the consciousness of the hliss-givin^^ jiower of the 
Lord (hladini-4akti),*^ i.e. it is the consciousness of intense joy. Jt 
leads the devotee to be united witii the Lord througli love.* 'rins 
being the case, even the jihysical activities of th(‘ devotee (who is 
united with the Lord), viz. his worship, etc., become sources of intens(‘ 
joy to Him, thence they also become immediate* realisation of the 
Lord. That is, just as the body of the Lord, whose ess(‘nce consists 
of pure bliss and intelligence is all-joy throughout, and every one of 
His limbs — His nails. His hair, etc. — is made up of bliss, so ev(*rv 
activity of the devotee — physical or otherwise — is a direc't p(;rception 
of the Lord. And, we must not cpie.stion how jihysical activities can 
be direct realisations, but we mu.st ac<‘ej)t it on the authority of 
Scripture.^ 


The attributes of the Lord, as we have seen, are of two kinds — viz. 
majestic and sweet. Now, corresponding to these t^\o kinds, thcTe 
are two different kinds of devotion, viz. vidlii-bhakti or devotion of 
fear and ruci-bhakti or devotion of love, 'fhe former is g(‘neraU*d by 
the knowledge of His supreme might and majesty, tin* latter by that 
of His infinite beauty and sw(‘ctnesH and eithiu- of tlu’se leads to 
salvation. 

The nine moiles of devotion, ?nentioned above, may lie brought 
under either of these two kinds, i.e. there may fx* sravapa of the 
Lord as majestic or as sweet and so on."’ 


^ 800 above. 

* G.B., 3.4.12, p. 247, clmj). 3. “illrt<liru-HHr»i-Hamavotiu*arnvid-nlpil 
bhaktih.” 8D.R., Ist pacla, p. 6U. 

* Op, cit., 3.4.12, p. 247, chap. 3. 

* Op. cit., 3.2.9, introduc., pp. 159-158, cluip. 3. 

For further accounts — soo bt^low for n dotiuhnl <«xpoKition, 81), H., 
2nd p&<la, pp. 88-107. 

® P.R., 8th praraeya, verso 4, p, 121. 

“NavadhA bhaktir vidhi-ruci-pur\'a dvividhn bhavet”, » tc. 
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(c) Kinds of updsand. 

The Lord, as we have seen, has an infinite number of forms, 
thence there is an infinite number of ways of meditating on Him, and 
these meditations are different from one another.^ Thus, the Lord 
may be meditated on as Krsna,^ama, Nrsimha, Naranarayana, Fish, 
Tortoise and so on.2 

The Svanistha devotees as we shall see,* try to meditate on all 
the forms of the Lord. But such a procedure is not to be encouraged 
for three main reasons, viz. first, because it is impossible, for none 
can possibly meditate on all the forms of the Lord, possessed as He 
is of infinite inconceivable forms; ^ secondly, because it involves an 
unnecessary distraction of thought and results in a general devotion 
for all form, but a deep devotion for none; ^ thirdly, because it is 
unnecessary, since meditation on any one form is sufficient to lead to 
salvation.® 

Hence the correct procedure is the procedure of the ekantin 
devotees, i.e. to choose one particular fonn only, and stick to that form 
throughout. And, this choice of one particular form is determined 
by one’s preceptor and the order of good men with whom one is 
brought up.*^ 

These nitya-pujas, the sole object of which is the realisation of 
Brahman, differ from the kamya-piijas which aim at gaining, not 
Brahman, but some other particular fruit like fame or fortune, etc. 
With regard to these latter kinds of pujas, one is at liberty to worship 
any form and change from one form to another as suits the case; 
o.g. the worshipper of the Nrsimha-form may worship other fonns 
for obtaining particular ends. But the nitya-pujas must never be 
changed, as pointed out above but must remain the same and uniform 
throughout. Even when one who practices nitya-puja is in need of 
some lower kamya objects, he must ask his own God for it, but never 
have recourse to the worship of any other form.® 

There are two eternally perfect paths of meditation on the 
attributes of the Lord, viz. the path of vidhi-bhakti and the path of 

1 O.B., 3.3.m), p. 225, chap, 3. 

* Op. cit., 3.3, introduc., pp. I0S-IU8, chap. 3. 

s See bolow uiulor “Kinds of Bhaktas*’. 

4 G.B., 3.3.9, p. 124, chap. 3. 

* Op. cd., 3.3.8, p. 123, chap. 3. See below under “Kinds of Bhaktas’*. 

* Op. cit., 3.3.01, p. 200, chap. 3. 

’ Op. cit. • Op. cil., 3.3.62, pp. 227-230, chap. 3. 
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ruci-bhakti. From the highest companions of the Ix)rd— viz. the 
etemaUy freed souls, down to the lowest mortal on earth, everyone 
must follow either of these two paths, i.e. meditate on either God, 
the Majestic, or on God, the Sweet. And as either of these leads to 
salvation, the devotee is at perfect liberty to follow any of them.^ 

But although both these ways of meditation lead to salvation, 
yet ruci-bhakti is superior to vidhi-bhakti, for the simple reason that 
the Lord being all love and all sweetness Himself, the devotion of 
love and sweetness is more pleasing to Him than the devotion of fear 
and majesty. Hence, the devotee following the path of ruei-bhakti 
by his steady and selfless devotion brings the Lord under his control, 
as it were; for when he, out of his infinite love for the Loni, surrenders 
and offers himself to Him, He in His turn, being pleased with him, 
gives Himself to him, manifests His own infinite sweetness to Him, 
and makes it possible for him to experience His sweetness fully. 
The Lord is, of course, conquered by any kind of devotion, yet devotees 
following the path of ruci-bhakti, conquer Him more easily and fully 
than the other kind. Hence ruci-bhakti is the highest of all kinds of 
devotion. 2 

The Lord is to be meditated on as accompanied ))y J^rl, His eternal 
consort. 3 

Besides meditating on the various attribut(*s of the Jx)rd, the 
devotee should meditate on the various limbs of the Lord, accom- 
panied by appropriate gestures, i.e. on His smiUng fact*, compassionate 
eyes, etc.^ 

The different forms of nu*ditation lead to diffV'rent forms of 
realisation. The universal rule is that a.s one m(*ditateH on the lx>rd, 
so he obtains or realises Him.*'' Hence the devott'c sees or realises 
the Lord as possessed of those attributes only, with which he has so 
long invested Him in his meiiitations, and not os possessed of other 
qualities. Thus, he who meditates on the Lord as Sweet and Beautiful 
sees Him as such in salvation; while he who meditates on Him as 
Mighty and Majestic sees Him os such.^ Hence, the visions of the 
Lord differ in accordance with the attitudes of the devotf cs, and the 


> G.B., 3.3.29 .30, pp. 158-160, chap. 3. 

* Op. cU.. .3.3.31, pp. 161-162, chaj.. 3. 

SDR., 2nd pada, pp. 104-42, 

* Op. cil., .3.3.42, p. 188, chap. 3. 

* Op. cU., 3.3.63-08, pp. 230-232, chap. 3. ^ ( 1. ('hand., 3.14.1, 

* Op. cit.^ 3.2.35-36, pp. 94-95, chap. .3; 3.3.56, p. 221, < hap. 3. 

l6 
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same Lord appears in different aspects to different devotees, just as 
the same light of a lamp appears different when it falls on different 
parts of a temple, viz. on a crystalline surface, or on a wall embedded 
with rubies, etc.; or just as the same air passing through different 
musical instruments, viz. flute, conch-shell, etc. produce different 
sounds. 1 There is thus a difference in the state of salvation owing to 
the difference of devotion, 2 i.e. a difference among the freed themselves 
owing to their different sentiments. ^ 

(d) Kinds of hhaktas. 

There are, broadly, two kinds of devotees, viz. svanistha and 
ekantin. The latter are, again of two kinds — viz. pari-nistha and 
nirapek^a. The svani^thas are Universalists, i.e. they meditate on all 
forms of the Lord and always coalesce in their meditations all the 
attributes of the Lord, found in every form. But the ekantins, viz. 
the pari-ni^thas and the nirapeksas, are exclusionists, i.e. they do not 
meditate on all forms of the Lord, although they know very well that 
the Lord has innumerable forms; but they choose one particular form 
only, and meditate on that alone. Thus, their love is not universal ^ 
but limited, o.g. the exclusive worshipper of the Kmna-form does not 
combine, in his meditation, the form sacred to the worshipper of the 
Nrsimha-fonn, viz. the flowing mane, the gaping jaw, the terrible 
teeth and so on; just as the exclusive worshipper of the Nrsimha-form 
does not meditate on the lute and cane of Krena, nor on His 
beauty and sweetness, so dear to the devotee of Krena. ^ But the 
svanisthas meditate on these different attributes of the different forms, 

I Q.B.. 3.3.62, p. 209. chap. 3; 3.2.35, p. 94, chap. 3. 

a Op. ct<., 3.3.62, p. 209, chap. 3. 

8 P.R., 6th pramoya, vor.so 3, p. 105. 

'*6&ntady& rati-paryyanta ye bhav^b pafica kirtitah 
Tair devaip nmarataip pumaarp taratarayarp mitho matam.’* 

The five sentiments are the five degrees of devotion, each a little higher 
than the preceding one ; ( I ) danta or tranquil meditation on the Lord (6rlkr?na- 
nii 9 tha.buddhivrttitt\) ; (2) Dasya, or active service of the Lord (seva); (3) Sakhya, 
or a feeling of personal friendship with the Lord (nihsambhramata); (4) V&tsalya, 
or filial affection for the Lord (snoha) ; and (6) MAdhuryya or feeling of sweetness 
the highest stage of emotional development (ruci-bhakti) (asanga-safiga-danena 
sukhotpiidanam). Vide “Prabh&” tlkil on P.R., p. 106. 

Cf. Harivy&sadova above. 

^ O.B., 3.3, introdiio., pp, 108-109, chap. 3. 

8 Op. cil., 3.3.8, p. 122, chap. 3. 
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in a succession of time, just as one sees different hues in the prism at 
different times.i 

The ekantin is superior to the svanistha, because his devotion, 
being exclusive, is deeper and more absorbing, and as such higher 
than that of the Svanistha. The ekantin thus has a deep, one-pointed 
love and devotion for one particular form, while the svanistha has a 
general love for all forms, but a deep love for none.* 

The respective duties of the three classes of devotees are as 

follows : — 

1. The svanisthas belong to the order of householders. They 
faithftiUy discharge the duties incumbent on tlieir own castes and 
stages of life with a view to attaining vidya » since in their ewe, the 
rise of vidya depends on two sets of qualifications, viz. physu al or 
external, such as, the performance of sacrifices, the practice oi 
charity, penance, etc.; and moral or internal, such as, self-control, 
dispassion, endurance, etc.^ 


But when the svanisthas, thus obtain vidya tlirough the proper 
performance of the duties incumbent on their eiwtes and stages ol life, 
they do not give up karma, but go on performing tl.em in order to 
increase the already obtained vidya.^ 'Phe sih-oiuI olijwd whieh leads 
them to perfonn karmas even afU>r the origin .. vidya, is their iles.re to 
go to heaven and experience its varietics.o B„t these karmas of t 
e^ghtened svanisthas are not to be confuswl with the onlmary 
kamya-karmas of ordinary tnen, for the Svani.stlias .lo not wish to 
enjoy heavenly pleasures, etc., but their going b. heaven and experienc - 
S Hs vLieties'are also to serve the I.ird and study the works of h 
Lord as fouiul there. The Svanisthas n-ally go to toe ^d. am^ . 
onlv as an incident that they go to heaven, and see its oh ccts. H. n. 
2s is n^ more than a halting stage in their continuous progress 
towwds the world of Brahman. Just as a man, while going to a village. 


l O.B., 3.3, introdiic., p lOS, ctiiip. 3; .1.3.7. p. 121, cliiip. 

'siiv...,- 3.3.S. p. .231 

*•=*•*.’ op. c... .....,P.2.7,cH.m>. .1 .3.4.i.,.ro....c..p.234...,.sp..3. Kor too .Ml. 

nition of “vi<lya”.»oo above. 

4 Op cU.. 3.4.26-27. pp. 263-267, chap. 3. 

4 Op. cil.. 3.4.32.33, p. 271. ohap^ 3^ 3 

• Op. cit., 3.4, introduc., p. 234, chap. » FF 
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may casually touch the grass on the roadside, so the svanisthas, 
incidentally experience the joys of heaven, while going to the LordJ 
Thus, two factors co-operate in leading the svanisthas to heaven, 
viz.: (a) the merit of the works performed by them after the rise of 
vidya, and (6) the works which have already begun to bear fruits 
before the rise of vidya. Leaving these two sorts of works, vidya 
burns up all other karmas of the svanisthas.^ 

The fact is that the power of vidya being supreme, vidya can 
burn to ashes all works whatsoever, even those which have begun to 
bear fruits, but does not do so in deference to the will of the Lord. 
The Lord wishes that the enlightened devotee should continue his 
earthly existence a little longer, so that he may bo a living example to 
mankind, and spread His glory in the world. Hence, the devotee, 
who has harmonised his will to the will of the Lord, allows his prarabdlia 
karmas to go on producing effects. That is, he allows vidya to singe 
his prarabdha karmas, i)ut not to reduce them to ashes. His prarabdha 
karmas are just like a piec^e of half-burnt cloth, which retains its 
texture and looks like a piece of cloth, but which falls to pieces at the 
slightest touch. Dressed in such j)rarabdha karmas, the devotee goes 
on carrying on his duties in accordance with the will of the Lord.^ 

2. The parinisthas too belong to the order of householders and they 
too perform, with equal faith and zeal all the duties incumbent on 
their castes and stages of life but not with a view to going to heaven in 
order to see the wonderful works of the ^^ord tlu're, but simply for the 
sake of society and the good of humanity, i.e. for setting examples 
before others to follow.^ 

Besides the duties mentioned above, the parinisthas have to 
perform the bhagavata-dhamias or duties of meditation, etc., out of 
love for the Lord.^ 

Of these two classes of duties, the bhagavata-dharmas are by fai 
the more important ones for the parinisthas. Their primary duty is 
to worship the Lord and this they can never omit. 'Fhe other kinds 


» G.B., 3.4.33, pp. 272.273, clrnp. 

* Op. cd., 3.4.33, pp. 272-2T3, chap. 3. 

3 Op. cit., 3.4.10, pp. 251-252, chap. 3; 3.4.52, p. 304. chap. 3; 4.1.15, 
pp. 21*22, chap. 4, 

Note the oxcoptiou in the ca8o of tho titrapok^as. 

♦ G.B., 1,1.1, p. 26, chap. 1 ; 3.4, introduc., p. 234, chap. 3; 3.4.34, introduc,, 
p. 274, chap. 3. 

• Op. cit.t 3.4.34, introduc., p, 274, chap. 3. 
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of duties, on the other h8»nd, are to be performed bv th^m in their 
leisure moments after they have duly performed tlieir bh^gavata- 
dharmas, and may even be altogether omitted. Ami this omission of 
these duties does not incur any sin on their part, since it is not d\ie to 
any voluntary neglect of duty, but only to their being absorbed in the 
worship, etc., of the Lord.^ 

3. The nirapeksas (such as Gargi) do not belong to the order of 
householders, or to any order, but are sanyasins or hermits. 'Ihese 
dispassionate sages are ever immersed in nu'ditation, unintluenoed by 
anything else and totally indifferent to worldly life.- They are not 
required to perform any duties incumbent on castes, etc., to gain vidya 
because owing to their pro])er performance of all the duties like trutlj, 
austerity, prayer and the rest, they are born in this life with their minds 
already purified and fit for vidya. 'fhe sense is: A man who ha.s duly 
discharged the pre.scrilanl duties in his previous life dies l)efore the 
actual origin of vidya. Hence, in his next birth, his mind is alrea<iy 
fit for vidya and he is able to obtain full and j)erteet vidya by simply 
coming into contact witli holy men. 'rims, the company of tlie gocnl 
is all that is required for tlu* rise of vidya in tin* eiise of the nira])eksns.^ 

'rhe nirapeksas, Ixdonging to no .stages of life, are superior to tin* 
.svanisthas and the parinisthas, belonging to the stage of ln>!is(*holderH, 
for the condition of a non-householder is a bettt'r means of acquiring 
vidya, and tin* nirapekstis are devotetl to the l.#ord, heart and so\il, 
with no other distraction.^ 

llie nirapeksas an* never in danger of falling off from their state* 
of devotion and meditation, and be attract<*d by the life* e>f a house- 
holder, because tln*ir sen.s(‘s arc* comph*tely d<*voted t-o tin* Loid alone, 
.so much so that they never feel attrac tcsl to anything else*, and also 
because all desires are eoinplc'tely destroyed in them, exc(‘pt tin* dc'sin* 
for the Ix^rd.'' They desire only to worship tin* Ix>rd, and faith is the 
only enjoyment they crave for jnst as a hungry man craves for focal. « 

Although the nira])ek.‘?a.s p<*rfc)rm no karimiN, as the svanisthas 
do, yet vidya by itself earric‘s them to heaven tor two purp(»sr‘s vix. 
first, for testing whether tbc*y have a true vairagya ot disinterested 

i G.B., .3.4.:J4..35. pp. 274-270, oliup. 3.4.22, pp 2r.K.‘2rili. i lmp. 3. 

a Op. cft., 3.4.3S-30, pp. 28U-282. chap 3 

3 Op. cU., 3.4.38-39, pp. 28(^-282. clm]> 3. 

* Op. ctt., 3.4..39. p. 281, c liap. 3. 

& Op. cil., 3.4.40, pp. 283-284, rhsp. 3. 

« Op. r,t , 3.4 42, p. 280. ( hap. 3 
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Spirit, or are fascinated by heavenly delights; and secondly, for pro- 
claiming to all the inhabitants of heaven their unselfish love and 
devotion.^ The nirapeksas never desire for heavenly enjoyments, 
nor even the offices of world- rulers like Indra and the rest.® 

The nirapeksas are special favourites of the Lord. Through the 
special grace of the Lord, they obtain vidya at once simply through 
sat-sanga,® and through the grace of the Lord, they, though in the 
midst of the distractions of the world are yet outside its entanglements.^ 
Further, they have to undergo no anxieties for their worldly wants, 
because the Lord Himself supplies their every want.^ 

It has been pointed out above that the prarabdha-karmas of the 
enlightened devotees continue to produce effects through the wish of 
the Lord, in order that they may teach mankind. But an exception 
is made in the case of some Nirapeksas who become free as soon as they 
obtain vidya, without having to undergo the consequences of their 
prfirabdha-karmas.® Through the will of the I.«ord, who is impatient 
of their delay in coming to Him, yet wishes to uphold the strict principle 
of justice that the fruits of karmas must be always experienced, the 
good and bad prarabdha-karmas of those nirapeksas go to their friends 
and foes respectively who experience their consequences. ^ 

When the nirapeksas thus obtain vidya they discard their gross 
and subtle bodies and get a divine body called ‘*prasada-vapu9’’ by 
moans of which they enjoy all pleasures along with the Lord.® 

As a special concession to the nirapeksas, the Lord Himself comes 
down to fetch them to Him, being impatient of delay, and does not 
leave the task to the troop of conducting divinities of light, day and 
the rest, as He does in the case of other devotees.® 

Now, if we compare Baladeva’s theory of sadhanas with that of 
Nimbarka, we find that both agree in holding that karma is but an 
indirect means to salvation, assisting only the rise of knowledge, but 
not directly bringing about its fniit, viz. salvation. They also agree 
in holding that knowledge and devotion mutually involve each other: 


1 G.B.. 3.4.33, p. 273, chap. 3. 

* Op. cit., 3.4,41, p. 285, chap. 3. • Op. cit.y 3.4.38, p. 280, chap. 3. 

* Op. ci/., 3.4.43, pp, 287-288, chap. 3. 

6 Op. cit., 3.4.44, pp. 289-290, chap. 3. 

® Op. cit.f 4.1.17, introduc., pp. 25-26, chap. 4; 4.1.17, pp. 26-28, chap. 4. 

7 Op. cU.t 4.1.17-18, pp. 27-29, chap. 4. 

® Op. ci4., 4.1.19, p. 30, chap. 4. 

® Op. cU.^ 4.3.16, pp. 80-81, chap. 4. 
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the fonner leads to the latter, devotion is not blind, but baaed on 
knowledge. Further, Baladeva agrees with Niiubarka in taking self 
surrender too to be an independent sadhana, although he does not 
consider it in details and regards it as a mode of devotion.i But 
unlike Nimbarka, he rejects, as we have seen * surrender to a preceptor 
as an independent means, for he expressly points out that although 
devotion to the preceptor and the consequent grace of the guru are 
absolntely necessary elements in salvation, yet they are never tlie sole 
elements. Devotion to the Lord and one’s own efforts consisting in 
Sravana, manana and the rest too are absolutelv neces8ar\’, — tlevotion 
to the preceptor cannot by itself lead to salvation. 

According to Nimbarka, each of the Upanisadic vidyas, vi/. 
^andilya-vidya, Madhu-vidya, Dahara-vidya and the rest leads to 
salvation, but Baladeva does not mention any of these vidyas, but 
emphasises, instead, meditations on the different forms of tlu* I^>rd, 
regarding which Nimbarka is silent. 

Further, although Nimbarka holds that the J..ord has two different 
aspects, viz. majestic and sweet, yet he does not speak of the two 
separate kinds of meditations on the Lord as the majestic and the 
Lord as the sweet, as Baladeva so emphatically and repeat(xlly docs. 

Although Baladeva holds that meditation on any form leads to 
salvation, yet he thinks that the Ki*sna-form is the best of all, since 
Krsna is the most perfect fonu of the Lord, and the Ix)rd, he points 
out, is to be meditated on as accompanied by Sri (who in her highest 
manifestation is Kadha). Here Baladeva agrees witli Nimbarka, who 
also recommends the joint worship of Kadhii- Krsna as the be^st form of 
worship. 

Both Nimbarka and Baladeva empha.sis(i imulhurvya-prodhilna 
bhakti, i.e. a sweet and most intimate relation of love between the 
Lord and His devotees, and not a mere relation of aw(‘. 

While Baladeva takes the order of a non-householder (anaAramin) 
to be higher than that of hoiiseiiolders (HAramin.s) and tak<‘H the non- 
householders (nirapeksa-s) to be special favcniritc's of the f>orfl, 
Nimbarka is of a different ojiinion, viz. that everyoru* sliould belong 
to one or other of the stages of life, otherwise one cannot be entith*^! 
to Brahma- vidy a. 


. 1 See above “ Attna-niveUarui” or w*lf-Kiirren<ier to the Lord ii* regarded 
as ono of tho nine inodos of devotion and as leading to release by itself. 

* See above. 
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Another peculiar point in Baladeva’s system is that vidya is 
taken to be capable of burning up all karmas, even those which have 
begun to hear fruits. But other commentators agree in holding that 
vidya cannot destroy these prarabdha-karm as — which can be destroyed 
by retributive experience alone. Even the Advaitins are forced to 
admit it, although it has made their view open to much criticism — viz. 
how can the effect (viz. the body — the product of karmas) persist 
even when its cause (viz. ajhana) is removed. 

Mmbarka does not speak of the three kinds of devotees — Svanistha, 
etc., as Baladeva does. 


( 8 ) RikmU.^ 

The devotee must be purified by the Panca-samskaras — which are 
exactly similar to thos(i admitted by the school of Nimbarka.2 

The devotee should live in places like Mathura and the rest. He 
should fast on the Lord’s Day, on the eleventh day of the moon 
(ekada^I). If it does not commence on the break of dawn (arunodaya), 
ho should observe it on tiie next day. Similarly, he should observe the 
birthday festival of the Lord on the eighth day of the moon 
(Janma^taml), but if' the eighth day of the moon does not commence 
with sunrise (suryyodaya) he should observe it on the next day. 

Finally, the devotee should avoid with care the ten sorts of blas- 
phemy or Naraa-aparadha, viz.: — 

1. Censuring holy men. 

2. Meditating on other deities like Siva atid the rest as indepen- 

dent deities, i.e. uttering their names in presence of 
Visnu. 

3. Allowing contem])t for one’s preceptor or for other persons 

fit to be revered. 

4. Speaking ill of Scripture and other works which are in 

conformity with it. 

5. Disbelieving the efficacy of the sacred Name of the Lord 

in removing all sins. , 

fi. Trying to explain the scriptural statements regarding the 
effica(\v of the sacred Name by other methods, i.e. as 
mere eulogy. 


* P.R,, 8th prainoyft. vorsos 1-8, pp. 117-125. • 

* For dettiils, mw “Pmbha” on P.K., p. 122. StM3 Ix'luw under 

^‘Ritimlistic Doctrine of the School of Nimbarka". 
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7. Wilful commission of sins on the idea tiiat the mere 

utterance of the sacred Name afterwaixis will be able to 
wash them off. 

8. Thinking that any other good work, such as charity, etc., 

can be equal to the utterance of the Sacred Name. 

9. Teaching the Name to a disbeliever. 

10. Not loving the Name, even after hearing its glory . 

Now, if we compare this doctrine with the ritualistic doctrine of 
the schMl of Nirabarka, we find that there is net nuu h difference 
between the two. However, so far as the deU-nnination of ti.e titlns 
for the observance of religiou.s vows and festivals goes, Balwieva says 
as we have seen if the ekada^I-titlii <loes not- Ix'gin Nv itl. ti.e hmtk of 
dawn (amnodaya) one shoidd not oh.serv,- tlu‘ ekmhv,Ai.vraU on that 
day. hut on the next <lay. But aeconiing to tli.‘ iollowers ol N.ml.arka, 
if the tithi does not begin witli midni<jhl, one sln.nl, I obserw« the vo% 
the next day. Again, accordi..g to Baladeva, it tin- .u,ta.n.-titlu do,s 
not beain with Jnme. one should not oh.serv,- the .larunastaml-vrata 

"rthit d.v, I.., .-.-ordm. l» .1..- “f 'V'"- 

doe. not hefit. with .-idnijW, d'O'dd. " 

Janmastami on the next day.^ 

( 9 ) CnnrluMon. 

Thus we fin,l that from the ,.oint of view of ,.hilos„,,hy . the main 

d«»™;,h.tw»,N 

association l.otwe,-n the Ix.nl an.l the .mhvuinal soul 

V. BftSUMK. 

HKTWEKN NiMHAKKA AN1> 

(i) Points of nissiMiLAun\ BKTwixr 

RAmAmja. 

y, unharkfi . 

Ramanuja. Hii/lnst K,ahtv is Krsna. 



Radha. - - 

^TIT 7 Vht. n.ltiriouM o».H4‘rvrtiuCM hii«1 ImhUnmIh of ilio 

I Soo below under “Sumo uf tho n Hwiouh 

seot of Nimbarkft”. 
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Ramanuja. 

(2) The sentient souls are attri- 

butes or modes of the 
Lord. 

(3) The non-sentient substance is 

an attribute or mode of the 
Lord. 

(4) Difference qualifies non- 

difference and is as such 
subordinate to it. More 
emphasis on the principle 
of identity. 

(5) Bhakti means continuous 

meditation. 

(6) The relation between God and 

man is a distant relation 
of reverence. 

(7) More intellectual. 


Nimhdrha. 

They are powers of the Lord, 
and not His attributes. 

The non-sentient substance is a 
power of the Lord, and not 
His attribute. 

Difference and non-difference 
are precisely on the same 
level, none being subordinate 
to the other. Equal emphasis 
on both the principles. 

It means intense love. 

The relation between them is an 
intimate relation of love. 

More religious. 


Points of similarity between Nimbdrka and Ramanuja. 

(1) Brahman is a personal God, endowed with infinite auspicious 

attributes and powers and free from all defects, the one identical 
material and efficient cause of the universe. 

(2) The souls are knowledge by nature, knowers, doers, enjoyers, 

atomic, innumerable, dependent and real in bondage as in 
release. 

(3) The non-sentient substance is of three kinds, matter, pure matter 

and time; and is real and dependent on the Lord. 

(4) Difference and non-difference are both real. 

(5) Meditation, based on knowledge and accompanied by proper 

actions, is the means to salvation. 

(6) Salvation is the full development of the nature of the individual 

soul, and its attaining similarity with the Ix)rd. There is no 
jivan-mukti. 

(7) The grace of the Lord is an essential condition of salvation. 
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(ii) Points of dissimilarity between 
Bhdshara. 

(1) The Highest Reality is 
Brahman or Isvara, not a 
personal God of love and 
grace. No consort of 
Brahman mentioned. 


(2) Emphasises the formless non- 

different causal state of 
Brahman, — with no inter- 
nal differences even, — over 
and above His effected 
state as having a form and 
different- non- different 
from the universe. 

(3) Does not speak of incarna- 

tions and rejects the 
vyuhas. 

(4) The soul is (liflcrciit-non- 

different from Brahman 
during mundane state, but 
non-different from Him 
during salvation, 

(5) The soul’s state of being an 

agent, an enjoyer and 
atomic are not natural and 
everlasting, but due to 
limiting a<^ljunets and tem- 
porary. 

(6) Does not speak of the 

aprakrta and time a.s spe- 
cies of the non -sentient 
substanct*. 

(7) The world is different-non- 

different from Brahman 
during creation, but non- 
different from Him during 
dissolution. 


NiMBiKKA AKD BHiSKARA. 
Nimbdrhi. 

The Highest Reality is Krsna, a 
personal God of love and 
grace, accompanied by Radhfi. 


Does not admit of sucli a 
purely non-different form of 
Brahman, who has aJunya 
interna] differences. 


Accepts incarnations and 
vyfihas. 

The soul is fdmiys different - 
non-diffcn‘nt from Brahman, 
in salvation too. 


It is natural and everlasting. 


D(m*k .so. 


I’he world is nimiyfi different — 
non-different from Brahman. 
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Bhdakara. 

(8) Difference is due to limiting 
adjunct, non-difference is 
natural 

(9) Action is a direct means to 
salvation. 

(10) No grace of the Lord is re- 

quired for salvation. 

(11) No place for a relation of 

love and companionship. 

(12) Salvation means the absolute 

absorption of the soul in 
Brahman. 

(13) Admits two kinds of salva- 

tion, viz. immediate and 
gradual. 


Nimbdrka. 

Difference and non-difference 
are equally natural. 

It is but an indirect means to 
salvation. 

Grace of the Lord is an essential 
pre-requisite of salvation. 

Emphasises such a relation. 

The soul retains its individuality 
even in salvation. 

Admits one kind of salvation, 
viz. immediate. 


Points of similarity between Nimbdrka and Bhdskara. 

(1) Brahman is endowed with attributes and powers and is the one 

identical material and efficient cause of the universe. 

(2) The souls and matter are the effects, parts and })owers of the 

Lord, and are real and eternal. 

(3) They are different-non-different from the Lord (during mundane 

existence). 

(4) Both ditlerence and non-difference are real (during mundane 

existence), 

(5) Knowledge and meditation are direct means to salvation. 

(b) Salvation is a posite acquisition, a positive state of bliss: and 
there is no jivan-mukti. 

(iii) Points of dissimtlarity between NimbArka and SrIkantha, 

^rlka ntha . N i mbdrka . 

(1) The Highest Reality fe Siva, The Highest Reality is Krsna. 

accompanunl by Uma. accompanied by Radha. 

(2) Visnu is subordinate to Siva. Not so. 
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^nka1^tha. Mmhn-rlc. 

(3) Does not speak of incarna- Accepts incarnations and 

tions and rejects the vyiihas. 
vyuhas. 

(4) The soub and the world are They are powers and not 

attributes of the Lord. attributes of the Lord. 

(5) The freed soul is not under The soul is ever under tlie con- 

the control of the I>ord. trol of the Lord, even when 

freed. 

(6) Does not speak of the apra- Does so. 

krta and time as species 
' of the non-sentient sub- 
stance. 

(7) Non-difference and difference Difterence and non-diff(‘rcnc(‘ 

are both real, yet difference are both real and on the 
qualifies non-difference same level, 

and is as such subordinate 
to it. 

(8) There are two kinds of salva- TIktc is one kind of salvation, 

tion, viz. immediate and viz. immediate, 

gradual. 

(9) Emphasises a relation of Emphasises a relation of love 

awe and reverence between and companionship. 

God and man. 

(10) Does not recognise prapatti D(H‘s .so 

and gurupasatti as inde- 
pendent sadhanas. 

(11) Recommends meditation on Docs not do so 

Nariiyana as the material 
cause. 

Points ofsimilariiy between Nimbdrka and Srlkaiiiha, 

(1) Brahman, a personal God, is endowed with all auspicious attributes 

and powers, and free from all faulta, and is tin* one identical 
material and efficient cause of the Universft. 

(2) The souls are knowledge by nature, knowers, agents, enjoyers, 

atomic and innumerable and real in bondage as in release. 
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(3) The non-sentient substance is real and dependent on the Lord. 

(4) Difference and non-difference are both real. 

(5) Salvation implies the full development of the real nature of the 

soul and its attaining similarity with the Lord. There is no 
jivan-mukti. 

(6) Action is an indirect means to salvation, while meditation based 

on knowledge is the direct means. 

(7) The grace of the Lord is an essential pre-requisite of salvation. 

(iv) Points of dissimilarity between NimbAbka and Baladeva. 
Baladeva. Nimbdrka. 

(1) The Lord is identical with His Hot so. 

attributes, body and city. 

(2) The Lord has no internal The Lord has always internal 

differences. differences. 

(3) Does not speak of the apra- Admits the aprakrta and not 

krta as a species of the karma to be a species of the 
non-sentient, but substi- non-sentient. 
tutes karma. 

(4) Difference and non-difference They are both real and reconcil- 

are real yet irreconcilable. able. 

(5) Gurupasatti is not an in- It is so. 

dependent sadhana. 

(6) The order of an ana^ramin is The order of an a^ramin is the 

higher than that of an best of aU. 

^dramin. 

(7) Vidya can destroy even It cannot do so. 

prarabdha-karinas. 

(8) Does not speak of the medi- Does so. 

tations mentioned in the 
Upanii^ads as means to 
salvation. 

(9) Speaks of two distinct kinds Does not do so. 

of meditations — viz. me- 
ditation on God, the Sweet 
and God, the Majestic. 
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Baladeva, 

(10) Speaks of three classes of 

disciples, viz. svanistha, 
parinistha and nirapeksa. 

(11) More religious. 


Nimbdrka, 
Does not do so. 


More intellectual. 


Points of similarity between Nimharka and Baladeva, 

(1) Brahman is Krena, accompanied by Radha, and endowed with 

all auspicious qualities and free from all defects. He is the 
one identical material and efficient cause of tlic Universe and 
manifests Himself in incarnations and vyuhas. 

(2) The souls are knowledge by nature, knowers, agents, inmiiueraV>le, 

atomic, dependent and real in bondage and release. 

(3) The world is real and dependent on the Loni. 

(4) Time is an eternal non-sentient substance. 

(5) Salvation means the full development of the real nature of the 

soul and its attaining similarity with the I^ord. Tlu're is no 
jivan-mukti. 

(6) Action is an indirect means to salvation, while meditation, 

based on knowledge, is the direct means. 

(7) Self- surrender to the Lord is a direct means to salvation. 

(8) A most intimate relation of love and companionship f)etw(‘(*n 

God and man is emphasised. 

(9) The grace of the Tx)rd is an essential factor in salvation. 

(10) Ritualistic doctrine similar on the whole. 


VI. RITUALISTIC DOCTRINE OF THE SCHOOL OF 
NIMBARKA. 

(1) Initiation to the Mantra of the Lord (DiksA), etc. 

A Vaisnava ^ must be initiated by his jirec epUir Ui the* mantra 
of his sect. There are two kinds of Vaisnavas, viz. sampradayikos end 
asampradayikaa. The former learn the great tnith, Uught by the 
Ijord Himself, directly from a pious and leamcHl pns epU)r, who in his 

I For the marks of a Vaifpava, see Sv.S., llth tarahKa, pp. 117(1. Sm. 
below. 
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turn, has learnt it from a previous preceptor and so on.. The latter do 
not have recourse to a preceptor and therefore, do hot learn the truth 
direct but simply imitate the manners and customs of the former kinds 
of Vaisnavas. Evidently, the former are far superior to the latter, 
and they alone get the fruit, viz. salvation. Hence, everyone who 
desires to attain salvation should approach a preceptor and be properly 
initiated by himJ 

He must he initiated to the Visnu-mantra, and not to the mantra 
of Brahma, Siva, or any other deity, for Visnu-mantra is the best and 
the only efficacious one.* 

Now, there are various kinds of Visnu -mantras, of which the 
Gopaia-mantra of eighteen syllables ^ is the best.^ Hence the devotee 
should be first initiated by Mukunda^arana-mantra and then by the 
Gopaia-mantra of eighteen syllables. ^ 

Men of four castes are to be initiated to the Gopaia-mantra 
without distinction, although a 8udra and a woman are entitled only 
to a curtailed mantra of the Lord consisting of ten syllables.® 

The devotee should approach his preceptor for initiation in the 
following manner: — 

Having first properly performed his daily duties, such as 
saradhya,7 meditation and so on, he should prepare the pafica-gavyas 
or a mixture of the five products of the cow, viz. milk, sour milk, butter, 
the liquid and the solid excreta. He should first of all put some 
liquid excreta of the cow in a pot, reciting the Gavatri- mantra; with 
the recitation of prescribed mantras successively put in it some solid 
excreta of the cow, milk, sour milk and butter and finally the washings 
of the kusa-grass; mix them all and drink the mixture with the 
utterance of ‘Cm’. This will purify him and destroy his sins.® 

Next, he is to put on a new sacred thread.® He should first wash 
the threads in (dean water, then rinse his mouth, practise breath- 
exercises and make the resolve to wear a new thread in order that he 
may be entitled to the performance of works enjoined in Scripture. 
After that he should take the threads in his hands, recite the Gayatri- 


' D.P., pp. 7-S. * Op, cii,, p. 7. 

* Via* “Kilm Kj^imya Govindaya Gopljana-vallabhaya svaha”. See 
K.D., 2iul patala, pp. 32-55. 

* K.D., 2nd pataln, pp. 32fT.; D.P., pp. 14-16; Sv.S., 3rd tara^iga, pp. 14ff. 

* D.P., pp. 15, 27. • Op, cU,, K.D.. lat pa^ala, p. 3, 

^ See below under “Practical mode of worshipping the Lord the idol**. 

* D.P., pp. 16-18. » Of course, excluding a 4udra or a woman. 
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mantra over th^m ten times, hold them separately in his right hand 
v ith the utterance' of .two mantras and put them on one by one, 
rinsing his moutti each time and reciting the Gilyatri-inantra as beet 
as he can. The old threads are to" be taken out with the recitation of 
mantras, placed on a clean spot for the time being and thrown into a 
river afterwards.* 

Purified thus by the proper performance of the daily duties, by 
the drinking of the Paflca-gavyas and by the putting on of a now 
sacred thread, the devotee should now approach a preceptor, and be 
initiated by him to the holy mantra of the Lord. The successive 
stages of the process of initiation, viz. goptrtva-varana, iitmasat- 
karana, etc., have already been considered in details.^ 

A Vaisnava has two-fold marks, viz. internal aiul external. Hrs 
internal marks are dhyana or meditation, bhakti or devotion mA 
vaifla or performance of sacrifices, precetled by his initiation to the 
Lpala.mantra,» as pointed out above. Meditation and devotion 
have been already considered.* So only the third remains to be 

considered. sacrifices, viz. atiiia-yajfls, 

japa-yajna, dravya-yajna. jnana-yajna and yoga-yajiia. 

1 The method of performing the atma-yajim is as follo^^ 
Having risen early in the morning, washeil his hands and hmt, rinsid 

AU, .„d ^ Jl: a™, 

.he Ued 

rAhr';TM,:r.tioU 

self by reciting two mantras only .® 


1 D.P., PP* 2 1 '22. 

1 Op. cU.. pi>. 22«. See above iin.ler (.uruiMusitti 
of thediksa. see 8v.S.. 3r<l tarahRa. pp. ««- 
• Op. cit., p. 1. 

4 Seo above in Loco. 

» DO 111-114. Alao, D.I'm PP* 2-3. 

. Op.'cZp. 112. We are not told which two mantras 

t? 


For the month wuiiablo 
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(2) The japa^yajiia is prescribed thus: ^e devotee should bathe 
in the river, offer oblations of water to the Lord; on his return, wash 
his hands and feet, place a seat as enjoined and sit down on it. Then 
he should make obeisance to the successive spiritual teachers; meditate 
on the Lord the Mantra-murti {^abda-Brahman, who though one, yet 
appears as having parts through sound, just as the one air assumes 
five-fold forms in every man ; and pray to Him as his Saviour. Next 
he should worship the Lord mentally with five Upacaras, or 
ingredients i and externally place the Idol on the throne and worship 
it with padya,2 arghya ^ and so on; practice breath -exercises; recite 
the mantra of eighteen syllables; and perform japa or mutter mantras 
as best as he can. After the japa, he should once more make obeisance 
to the previous teachers of the sect, rinse his mouth, bow down to the 
Mantra-murti, place Him in his heart, place the external Idol in the 
basket and finish. 

(3) Dravya-yajfia means worshipping the Lord by means of 
various kinds of dravyas or upacaras, i.e. ingredients such as flower, 
sandal-paste, lamp perfume, ornaments and so on, in accordance with 
Scripture and the practice of the sect.^ 

(4) Jflana-yajfia means discussing the meaning of texts like 
**Thou art that’*, etc. as stated by the teachers of the sect, and 
studying and teaching the Upanisads, the Brahma- siltras, the 
Bhagavad-git& and the rest. 

(5) Yoga-yajna means controlling the mind by means of breath - 
exercises meditating on the Lord and His qualities. 

The proper performance of any one of these five kinds of yajnas 
leads one to release. Hence the followers of the sect should daily 
perform one or two or throe or all of them, just as they perform 
samdhya ® and the rest. Although those who perform the Atma- 
yajtia, have no more duties to perform, since they have had coifiplete 
resort to the Lord, yet they should perfonu other kinds of yajfias too 
in order to teach mankind and obey the mandates of their sect. 

So far for the internal marks of a Vaisnava. The external marks 
of a Vaisnava consist in putting on a garland of tulasi-beads, stamping 


1 Viz. sandal-paiito, flowors, incense, lamp and offering of food, etc. 
D.P., introduc., p. 2. 

® i.e. water for the wi^ehing of feet. * i.e. offering of food, etc. 

♦ See below under “Practical mode of worshipping the Lord: the idol”. 

• Op. cii., for details. 
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the marks of oonch -shell, disc, etc. on the body and putting on the 
caste-mark or tilak on the forehead. No vaisnava should omit to put 
on a garland of tulasi-beads which purifies his whole being and destroys 
all his sins. It should be put on over the sacred thread at all times 
and under every circumstance.^ Jt should not be taken out even 
when one is answering the call of nature, or bathing or eating. He 
who bathes with the garland of tulsi-beads on his neck gets all the 
fruits of bathing in holy rivers, even though he may be bathing 
in an ordinary pond; and he who eats with this garland hanging 
on his neck gets all the fruits of an A^va-meilha sacrifi(u>.2 

The garland of tulasi-beads is to be first eonsecrate<i by the 
paftoa-gavyas,8 and offered to the lA)rd with flowers and perfume, 
and then worn on the neck.^ The process of purifying tlie garland ® 
is as follows: First the garland is to be thoroughly washed with the 
pafica-gavyas, mixed with the washings of the kuj^a-grass. AfU^r that it 
is to bo placed on an A.4vattha-leaf, and fifty letters, beginning with 
om, hrim, am, am, etc. are to be mentally appropriatesi ^ to it; and 
is to be besmeared with siindal ])ast(% and perfumed with incense 
together with the recitation of proper mantras. Further every boml 
of the garland too is to be consecrated with mantras. Finally the 
garland should be worshipped with five ingrrMli<‘nt.s ? and the devoU^e 
is to meditate on the Lord, mutter the mantra leartjt from his pre- 
ceptor, perform breath -exercise and place the garland on his heml.* 

The last two, viz. putting the signs of eonch-shell, et(‘. and putting 
the tilaka are considered below in coniu*(!tion witli the pafica- 
samskaras. 

The panca-samskaras or the five fold purificatory ceremonies whic‘h 
makoone fit for the service, etc. of the Ixml are — Lipa, pundra, nama, 
mantra, and yaga.® 

(1) Tapa mean.s putting on llie marks of V^isnu’s conch-shell, disc, 
club, and lotus on the body, either branding them on the skin with rcvl- 
hot iron, or stamping them wutli gojd-eandana or whit/c <*la\.*‘^ 'fho 


* D.P., pp. Sv.S., 3ni tarangn, pp. 40ff. 

* Sv.S., 3rd tarshga, pp. 40-43. * ahov**. 

^ Op. cit.f 3rd taraiiga, p. 43. 

• MalA-.sarp^ikara vidhi. * XyAna. 

7 Viz. sandal-pasto, etc. Sw al>ovo, I, p. 25S. \).V., pp. lH-10. 

• Sv.S., 3rd taraiij^a, p. 24; S.li., p. MO; d M., p. 34. 

GopI-caiwlaiMfc in a specie^ of whit<» clay «aid to Ix' brf)u>ilit from IIvArakii' 
VideSvadhar. MS., Fob I; Sv.S., 3r<Uarafiga, pp. 31 -32; H.H.. p. 141; 
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former is called ‘tapta-mudra*, the latter *^Itala-mudr&’. The former 
is to be adopted in four places, viz. Naimwa, Mathura, Dvaravati and 
Sudar^anadrama, the latter in other places. ^ 

(2) Pundra or urdhva pundra means putting the tilaka or caste- 
mark, i.e. drawing two perpendicular lines on the forehead, with a 
spot in the middle. The lines must be drawn from the tip of the nose 
right to the end of the forehead. They are said to represent the 
temple of Hari, and the spot the place of Hari accompanied by Laki^ml. 
Hence one should never omit to put on the spot in the middle of the 
two lines, since just as a temple is worthless, unless the Lord be in it, 
so the lines are of no value unless there be the spot between them. 2 
The pundra is to be drawn with gopi-candana. But if it be not 
available, then it may be drawn with the clay from the shores of the 
Ganges, or with the clay from the tulasi-pot.* 

The pundra may be drawn by any of the four fingers, except the 
little one, but with different results. If it be drawn by the forefinger, 
then one attains salvation; if by the middle finger, long life; if by the 
third finger, objects of desire; and if by the thumb, prosperity.^ 

The pundra is to be worn during the period of worship and oblation, 
and daily during morning and evening prayers.^ If a man performs 
sacrifices, oblations to gods and forefathers, daily prayers, etc., or 
practises charity and the rest or studies Scripture without putting on 
the puni^ra not only does he fail to obtain any fruit from these, but 
goes to hell as well.® 

A Brahmin should put on twelve pundras, a Ksatriya, four, a 
vaWya two, and a ^udra and a woman, one.^ 

The method of putting on the twelve pundras is as follows: 
The first pundra is to be put on the forehead with the mantra “Om, 
obeisance to Ke^ava’', the second on the belly with the mantra “Om, 
obeisance to Narayana”, and in this manner the pundra is to be put 
successively, on the breast, cavity of the throat, right side of the 


1 Sv.S., 3rd taraAga. pp. 32-40; D.P., pp. 47-49; S.R., p. 140; G.M., p. 34. 
It is claimed by the disciples of Nimb&rka that he was the first to institute 
the ceremony of* tapta-mudrA* in Dvaraka in the Kali-yuga. See S.R., p. 124; 
A.C., p. 84. 

• Svadhar. MS., Fol. 1 ; Sv.S., 3rd taraAga, pp. 25-28; cf. also D.P., pp. 48-49; 
S.R., pp. 141-142; O.M., p. 36. 

• Sv.S., 3rd taraAga, pp. 30-31; 8.R., p. 142; G.M., p. 36. 

^ Op. ctl., 3rd taraAga, p. 29. * Op. Cfl. 

• Op. ctl. 7 Op, eit„ p. 29. ^ 
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belly, nght am. nght neck, left side of the beUy, left arm. left neck, 
back and throat, with the mantras “Om, obeisance to Mfidhav. 
^vmda, Vwu, Madhusudana. Trivikrama. Vamana, Sridhara. 
Hr^lke^a, Padmanabha, and Damodara*' respectively.! 

One should not put on a pundra which is circular, horizontal or 
curved, or without any spot in the middle,* and should never use 
sandal-paste or ash for drawing it.3 


(3) N5ma consists in giving the names of the Ixird such as 
“Haridasa” (servant of Hari) and so on to one’s self, to one’s children 
and disciples.^ 

(4) Mantra means learning and teaching the Visnii-mantra handed 
down by the teachers of the sect. 


(6) Yaga means worshipping and teaching the worship of the 
Lord and His idols and the rest.^ The idols of the Urd may bo made 
of stone, wood, metals, such as gold or copper, clay, mind, i.e. mentally 
conjured by deep and earnest meditation, or bo of the form of 
^alagrama or the black sacred stone.® 

Every true Vaisnava should be consecrateni by these five 
samskaras. 

He should also perform the five-fold duties, viz. cleaning the 
temple of the Lord; collecting flowers, offerings and the like for Him; 
worshipping Him by scent and so on; and studying the hymns, etc. of 
the sect as taught by the preceptor. ^ 

The following arc some of the further duties of a V^aisnava.® 

He should g\iard the (h)pala-Tnantra and keej) it H<xT(*t with the 
same care as he keeps his body covered; revere his prt*ee))t(>r and other 
Vaisnavas and obey their commands; honour the garlands and Ihe rest 
which he may find in the temple of the Lird, put them on with the 
greatest respect and afterwanls throw them into a river; at once 
leave the place where the preceptfir is being spoken ill of ; and remem l>er 
the mantra, taught by his precejjtor more specially in the morning. 


! Sv.S., 3rd taranga, pj>. 28-29; D.P., p. 24, G.I’., jfivmi in iS.K., p. 8. 

* Svadhar. M.8., Fol. I ; 8v.S., 3r<l tarangu, p. 28. 

• Op, cit. 

* Op. cit.. p. 28; S.K.. p. 142; G.M., p. 3:>. 

* Op. cit.. 3r<i taranga, p. 24; p. 38. 

• Op. cit.. 7th tarahga, pp. 82fT. 

’ Op. cit., loth tarahga, p. 108; A.e'., f<KdiioU» 1, p. 108. Tho Ovw dutiet 
are: abhigamana. up&d&na, ijya, yoga and ivfUlhyAya. 

• D.P., pp, 35ff. See further dotailH there. 
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and when he is in a foreign country, or is about to begin a journey or is 
making a donation. Further, he should wear new and clean clothes 
offered to the Lord; besmear his body with sandabpaste, keep a tuft 
of hair on his head; eat the food and betel-leaves supposed to be 
eaten by the Lord and drink the washings of His feet; worship the 
tulasl-plant and eat its leaves; finally if he should happen to see some 
wonderful workings of the Lord in dreams, he is to reveal them to his 
preceptor only and to none else. 

The following are some of the prohibitions to which a Vaisnava 
must adhere. 1 

He should not sleep in the evening ; rinse his mouth standing ; seat 
on the seat of his preceptor; precede, but follow him; touch even his 
shadow with his feet or cross it; omit to take the daily bath and 
perform the daily worship of the Lord; forget to stand in presence of 
the Ijord and the preceptor; attempt to show off his learning to his 
preceptor ; rinse his mouth or put on the caste-mark without uttering 
suitable mantras; and wear a blue dress. Further, he should not take 
intoxicating liquors, fish, moat, lentil, spinach and gourd, 2 and should 
not eat from a brass plate or from the leaf of a banyan tree 2; spit 
in the temple of tlie Lord and enter there with shoes practise 
magical rites like hypnotism and so on; worship the Lord from a 
wooden seat; conduct the ceremony frivolously; talk indecently while 
engaged in the ceremony; offer scentless flowers, unconsecrate<l objects 
and stale food to the Lord; make obeisance with one hand; see Him at 
a time not prescribed; let the proper time of worship pass and mutter 
mantras without counting, and so on. 

He should also avoid with care thirty -two kinds of sins.^ 

The praciical mode of war flipping the Lard : (he Tdol.^ 

[, (1) The devotee should rise very early in the morning, 

remember the name of his preceptor, and the names of the Swan, 
the Four Kumaras, Narada, Nimbarka, and twelve preceptors like 
Srinivasa and the rest, and after that Lord Krsna, reciting prescribed 
versos. He should bow down to the earth goddess and ask her to 
forgive the touch of his feet on her, and get down from the bed."^ 


i D.P., pp. 39-41. Sco further ilotails there. 

5* Op. cii., p. 39. * Op. cii., p. 36. * Op. cii. 

® Sv. S.. 10th taraiHga, p. 109. 

« Op. oit., 9th taraAga, pp. 97 ff. 


’ ThiH ifl utth&pana-vidhi. 
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(2) Then he should go out to answer the call of nature, uttering 
suitable mantras, as enjoined by Scripture.^ 

(3) Next, he should brush his teeth, with a stick of kh&dira, 
karahja, kadamba, vata (i.e. banyan), amra (i.e. mango) or nimba 
tree. He should take up the stick, praying to the tree to give him 
long life, strength, fame, energy and so on; first rinse his mouth sixteen 
times; then brush his teeth with the stick; and finally, rinse his mouth 
sixteen times once more. 2 

(4) Next, he should go to the river for bath; first wash his hands 
and feet and rinse his mouth; then besmear himself witii mud from 
head to feet and plunge into the water. He should look at the sun 
and pray to it to make the water holy for him; make the aiuku^a- 
mudra,* and pray to the seven holy rivers * to meet together in the 
water of that particular river; utter the principal mantra f»; make 
kumbha-mudra ; and sprinkle himself with water eleven times, 'fhen 
he should put on the caste-mark with water; rinse his imuith; offer 
libations of water thrice to the Lord; and get up.*^ 

(5) On reaching the shore, he should (‘on.sccrat^^ his clotlies by 
uttering the principal mantra, make dhenu-m\idra ^ and }mt them on.® 

(6) After that, he should put on twelve tilaks,*^ and perform the 
samdhya ceremony as follows: He should take some water in Ins right 
palm, cover it over with his left, consecrate it hy uttering principal 
mantra and drink it. Then he should rinse his month thrc'o times, 
and again take some water in his right palm, cover it ovct with the left, 
consecrate it a.s before, ])ut that water in his hdt palm and sprinkle 
his head with it. For the third time, he should take some water as 
before in his right palm, cover it with the left and eonseerate it as 
before, and smell it with his right nostril. Me shoidd imagine that hv 
his act of smelling the water has gone down inU) his body thr()Ugh 
the right nostril, has washed oft' all sins therein, and has again eome 


» This is Artiictt-vidhi. \'ido also Sv. S., rttli tarariga. r>i». 70fi. 

^ This is (lanta-praksalaiia-vi<lhi. 

3 A mudra is tha name of a partn ular poMition or mtortwiuing of the 
fingers, commonly practiso<l in religions wordnp and supf>oH< d to poMH/ma an 


occult meaning and religious efVirary. 

For amku4a-mudra, K.D., appendix, p. I 
* Viz. Oaiiga, Yamuna, (Joilavarl. Sarasvntl. Narmada, 
3 I.e. tho Gopala -mantra. * 


«Sin<i}i<i, KAverl. 
I'hiM IS MnAiiH-vidhi. 


7 Vide K.D., apiMjndix, p. 1. 


• This is vastra-paridh&na-vidhi. 

» Of course if he be a Brahmin and not othen% ise. above, 
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out in hia hand through the left nostril in a blackened form. Imagining 
this, he should shake it with the astra-mantra and throw it off. 
Thereby, he should think himself thoroughly washed off and cleaned. 
This is the first part of the sarndhyS- ceremony. 

The second part consists in offering libations of water to the 
Lord three times with the recitation of the Gayatri-mantra as modified 
by the school ^ ; making the kara-nyasa, i.e. assigning the different 
parts of the palm, viz. the forefinger, etc. to the different parts of the 
G&yatrl-mantra2; and finally, reciting the mantra twenty-eight or 
hundred and eight times. This is the Vai^navite process of performing 
the samdhya ceremony, whether in the morning, midday or evening.* 

(7) Next, he should draw a lotus with eight petals in water; 
offer libations of water to his preceptor, to other great preceptors, to 
N&rada and other divine sages, to previous holy ones and to the 
Bhagavatas; meditate the Lord Krana in the seed-vessel of the lotus; 
utter the principal mantra; and offer libations of water to Krana 
twenty -eight times.-* 

(8) After that, he should return home, reciting verses or in 
silence. 

So far his preliminary consecratory ceremonies. Next his duties 
in the temple of the Lord. 

II. (1) Before entering the temple of the Lord, he should wash 
his hands and feet and rinse his mouth once more. Having entered 
there, he should spread a seat ; make dhenu-mudra pray to the earth 
goddess to purify his seat; touch the ground with the forefinger with 
the utterance of the prescribed mantra; strike the ground thrice with 
the small finger of his left foot; and seat himself facing the east or the 
north,® in a padmasana or svastika posture.^ 

(2) Then he should bow do\^Ti to his preceptor and other previous 
teachers; and proceed to consecrate his hands by repeating the astra- 

* Oip. Oop&l&ya vidniaho Gopivallabhaya dhlrnahi tan nab Kr^nab 
pracodayftt. 

* Thus: Oip. Qopftlaya a^^&Ag&bhyftm namab, vidmahe tarjanibhyarp 
namab* Qopivallabhaya madhyam&bhyarp namab, etc. 

• This is 8aipdhy&-vidhi. ♦ This is tarpana-vidhi. 

® See K.D., appendix, p. 1. 

• The rule is to face the eewt. But if that be not possible, e.g. during the 
night, one may face the north. See the emnmentcuy on K.D., let pa^la, 
verse 7, p. 6. 

f For the oxplaimtion of these postures, see the commentary on K.D., let 
patala, verse 6, p. 6. This is ftsana-vidhi. 
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mantra ^ eight times, by rubbing sandal-paste and flowers in his 
palms, by mentally assigning them to the Lord * and, finally, by 
olapping his hands three times repeating the same astra-mantra. 
Next, he should bind the ten quarters, as it were, by snapping his 
thumb and forefinger together and uttering the same astra-mantra, 
and surround himself, as it were, with a fire-rampart and water, 
with the same mantra » That is, he should hereby regard himself as 
placed in a safe enclosure, where no harm can befall him, so long 
as he is engaged in the worship < 

(3) After that, he should proceed to purify his elemental, i.e. 
material, body, for a non-god should not worship God. I'he process is 
as follows: He should first connect his soul, situateil within the heart- 
lotus, with the Lord, situated in the lotus with a thousand petals over 
the head, through the susumna-nadi with the mantra “I am He”, and 
regard the twenty-five principles — viz. the earth and the rest, as 
absorbed therein. After that, he should begin the actual process of 
purifying his body thus: He should first draw in air through his loft 
nostril with the recitation of the black vavu-hlja “yam ” sixteen 
times, hold forth his breath, reciting the same sixty-four times, and 
exhale it out through his right nostril, utUTing the same thirty-two 
times. Thereby he should (!onsider his body dried up. Secondly, he 
should draw in air through the right nostril along with the utterance 
of the red agni-bija “ram” sixt(?en times, hold forth his breath by 
uttering the same sixty-four times and emit it out through the left 
nostril, uttering the same thirty-two times, d'liereby ho should 
consider his earthly body destroytHl. Thirdly, he should draw’ in air 
through the left nostril with the recitation of the white candra-bija 
“tarn” sixteen times, thereby taking it to the moon in the head,^ and 
then recite the w'hite varuna-bija “vam” sixty-four times. Thereby 
he should consider himself eiidowecl with an immortal laxly,- -fit for 
conducting the w'orship of the Lord, — in j)lace of the d(*stroye<l earthly 
one. Finally, he should emit the air through the right nostril, reciting 
the yellow pritlivl-blja “lam” thirty-two times. I’hiTehy ho should 


^ Viz. ‘Astraya phat 

* Kara-nyOsa. 

* K.D., Ist patala, verse 7, p". 5; Hv. S., tith tarafiga, p. 97; (i.P., in 

S.R., pp. 8-9. 

* This is atma-raksana-vidhi. 

* I.e. in the Brahma-randhraatha-candra. 
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regard the immortal body he has just got as easy to be seen as his 
former earthly one.^ 

(4) Thus, on getting a new immortal body, he should next bring 
down his soul, which he has previously sent up to the Brahma-randhra,2 
to the heart-lotus of this new body, by* placing his hand on the heart 
and uttering the prescribed mantra,* and the pranava sixteen times.^ 

That is, the whole process consists of three steps. First, he 
should take his soul out of his earthly body, and keep it in the Lord, 
abiding in the Brahma-randhra. Next, he should destroy his earthly 
body, and get a new immortal body. Finally, he should install his 
soul, left intact so long in the Lord in the Brahma-randhra, in this 
new immortal body. The soul is the same and is not to be destroyed, 
but only the body is changed. Of course, as evident, the entire process 
if only mental, and the earthly body is not really destroyed, but is 
simply supposed to be so for the time being. 

Til. After having thus purified his body and made it fiti’or the 
worship of the Lord by means of the inhaling and exhaling of air with 
mantras, ho should next proceed to purify it further by means of a 
series of nyasas, i.e. shouFd mentally assign the various parts, etc. of 
his body to deities, etc. with suitable mantras. 

(1) Thus he should first perform the kevala-matrka-nyasa, or 
assign the different parts of the body to different letters, the forehead 
to the letter “a”, the mouth to the letter “a”, the right eye to the 
letter “i”, the left eye to the letter “i” and so on.^ 

(2) Next, he should perform the Ke^avadi-matrka-nyasa, exactl> 
like the first, with the additions of couples of deities,® 


1 This is bhuttt-sutldhi-viclhi. K.D., 1st pa^ala. versos 8-10, pp. 6-7; 
Sv. S., 9th tarntiga, pp. 97-98; G.P., given in S.R., p. 8. 

* Soo above. 

* Thus; “I am Ho. May my vital-broath, my sense-organs, my speech, 
mind, eyes, ears and nose come here and stay hero for ever for the worship of 
the I^ord. Svfiha.” 

* This is priina-prati^t'htt* K.D., 1st pa^la, verse 10 and coinmoutary, 
p. 7 ; Sv. S., 9th taraiiga, p. 98; G.P., given in S.R., pp. 8-9. 

Thus; Oip namah lalafe, arp namah mukha-vrtto, and so on. K.D., Ist 
pa^la, verso 1 1, p. 8; Sv. S., 9th taraAga, pp. 98-99; G.P., given in S.R., pp. 10-11. 

* Thus; Am n^mah KeAava-kIrttai ; am namah Narayanaya k&ntai, and 
so on. 

K.D.. Ist patala, verses 14-24, pp. 9-11; Sv. S., 9th taraAga, pp. 99-100; 
G.P., given in S.H., pp. 12-13. 
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(3) Thirdly, he should perform the tattva-nyaea, or assign hia 
whole body, heart, etc. to the supreme souls of the jiva, prana, etc.» 

(4) Fourthly, he should perform the indriya-nyasa, or assign his 
sense-organs to different deities, viz. his ears to tiie quarters, his 
eyes to the sun and so on .2 

(5) Fifthly, he should perform the pitlia-nyasa, i.e. iinapine his 
body to be a pedestal of worship 2 

Next, he should perform the Sri-Gopala-maiitra-nvasa, i.e. 
mentally appropriate the mantra of eighteen svllahlea,^ oonNisting of 
the following five nyasas, viz . : — 

(6) Rsyadi-nyasa, i.e. he should assign his head, etc. to the sage 
Narada, etc.5 

(7) Next, he should perform the kara-nvasa, i.e. a.ssign the fingers 
and the palm and back of the hand to the different words of the 
mantra of eighteen syllables.<^ 

(8) After that he should perform the ahga-nyasa, i.e. as.sign the 
various parts of his body to different words of the mantra of eighteen 
syBables.^ 

(9) Next, he should ])erform the pada-nvasa, i.t*. assign various 
parts of his body to tlm different words of the maidra of (‘ighte<*n 
syllables.® 

(10) Finally, he should jierform the variia nyasa, i.e. assign 
different parts of the body to different syllabh's of the mantra of 
eighteen syllables.® 


1 Thus: Mibip namuh paraya jivatinaiu* narnuli; hharii munafi parAja 
pranritmanp namah, iti dvayani Hakala-har{r<\ He. K.D.. Nt palala, 1!H 31, 

pp. 13-15; Sv. S., 9tli tarah^a, pp. lel*IOL\ (’..T., gi\ru m S.H., pp. 13 14 

* G.P., given in S.R., p. 15. 

8 For details, sisi K.D.. Ist patala. 11 p 20; Sv. S.. 0th larahKH. 

pp. 102-103; G.P., givon in S.U., p. 15. 

* For details, Sv. S., Otli taraiiKa, p. 103; C P., K»v<oi m S.H.. p. 15. 
D.P., p. 43. 

^ Thus: Om Nara<la-rsay<‘ nainah (^irasi. <*lr S\ S.. lOh tarat'iKa, p. 104; 
CJ.P., given in S.R., p. 15; I).P., p. 43. 

* Thus: Kliip ahguijthnhlnani namah. Kp-iuiMt tarjanlhliyarp nanmh. H<-, 
Sv. S., 9th tara^iga, p. lo4; (J.P., givon in S.P».. p. 10; Ji.P , p. 43. 

7 Thus: Klim lifdayaya nainah, KrHoa>a Aira*«i wvaha, Sv. S., 9tlt 

tarahga. p. 104; O.P., given m S.R., p. 10; I). I’., p. 43. 

* Thus: Klim namo mufslhani, Krsnaya namo \aktrf\ eti' Sv. S, 9th 
taraiiiga, pp. 104-105; O.P., given in S.R.. |» 10, D.P.. f»- 43. 

* Thus: Klirp munlhani, knp hhiile, hliruvoli, ate. Sv. H.. 9th 

tarahga, p. 105; G.P., given in S.R., p.lfi; D.P.. p. 4.3. This is nyAsa-vidhi. 
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IV. After having thus purified his body, sense-organs, mind, 
etc. by the series of nyasas, he should next prarCtise pranayama or 
breath-control for finally purifying, adjusting and preparing them 
for the great task which he is about to commence, viz. the worship of 
the Lord. 

Here is the procedure : 

He should mutter klim sixteen times, draw in air through his 
left nostril, hold his breath, muttering it sixty-four times, and emit 
the air muttering it thirty-two times. ^ 

V. Being thus absolutely purified, he should begin the actual 
worship of the Lord. He should commence with the internal or mental 
worship. That is, he should meditate on the Lord as possessed of eyes 
like full-blown lotus, body blue like cloud, wearing a shining cloth, 
with two hands adorned with the symbol of silence, standing under 
the Heavenly Tree * and so on. 

After that he should worship the Lord mentally with five objects.* 

VI. He should now mutter prayers a thousand times or one 
hundred and eight times and dedicate them (i.e. the japas) to the 
Lord.^ 

VII. Next, he should begin the external worship of the Lord, 
i.e. worship the idol. This should consist of the following successive 
steps : — 

(1) First he should properly arrange the necessary utensils, etc., 
placing the bowl for washing hands behind him, the pitcher of water 
on his left, sandal-paste, flowers, cloth and incense, etc. on his right, 
the pots near his left hand, the lamp of clarified butter on the right 
side of the Lord, and the lamp of oil on the left of the Lord.* 

(2) Next, he should place and worship the conch-shell thus: He 
should draw round, triangular and quadrangular diagrams in his 
front on the left, worship these diagrams with sandal-paste and 
flowers; place a washed trip&dika flower there; and worship it with 


1 This is pranayama-vitlhi. G.P., given in S.R.. p. 16; D.P., pp. 43-44. 

® Sv. 8., 9th tarafiga, p. 106. Of. Baladeva above. 

There are many other modes of dhyana. A long account is given in K.D., 
3rd pat^ala, verses Iff,, pp. 60ff. Cf. also G.P., given in S.R., p. 16; D.P., p. 44. 

* Seo above, foot note 1, p. 268. 

* This is japa-vidhi. Sv. S., 9th tarahga, p. 106; O.P., given in S.R., p. 16; 
D.P.. p. 44. 

* This is pAtra-sarpsthUpana-vidhi. Sv. S„ 9th taraAga, p. 106; O.P.. given 
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sandal-paste, flowers and unhusked barley-corns; then he should 
proceed to worship the conch-shell with the prescribed mantra; fill it 
with pure water, uttering the principal mantra; and worship the water. 
He should next worship all the holy rivers, the Ganges and the rest; 
make dhenu-mudra,i repeat the nectar-mantra thrice; and make the 
gada, padma, garuda, and matsya mudraa* successively. After that, 
he should hold the conch-shell on both sides with his thumb and third 
finger, touch the water within it with a japa flower or a petal of the 
tulasi-flower by his forefinger and middle finger, and utter the mantra 
eight times. He should dip a flower in the water and put it into the 
pitcher, sprinkle it over himself and on all the articles of worshij). 

Next, he should meditate on the conch-shell—as springing from the 
ocean, supported by the navel of Visnu, worshipped by all the gods, 
and so on.^ 

(3) After that, he should place the basin for washing the feet of 
the Lord ^ to the south of the conch-shell, and j)ut i^yamaka grass, 
durva grass and a lotus ^ in it. The vessel for the offering of flowers 
and grass * to the north of the conch-shell and put Kandal-j)a8te, 
flowers, unhusked barley-corns, the sharp point of the blade of km^a- 
grass, sesamum, mustard and durva grass ? in it; the basin for rinsing 
the mouth 8 to the east of the conch-shell and put nutmeg, cloves and 
kankola-plant » in it and the vessel for the offering of honey and mdk 
to the west of the conch-shell and put curd, honey and clarificHl butter 
in it. If the requisite objects be lacking, he should name a fragrant 
tulasi-flower for each object, and put it there in ])lace of the actual 
object; he should fill up all the vessels with water from th(‘ pitcher; 
worship them with sandal-paste and flower; uIUt mantra over each 
of them; put some water from the conch-shell in tln^m; make dhenu- 
and niah& mudras.*^ 


(i.V., givt'n in S.H., p. 


9th tariihgn, p 


. 106. 


I Soo K.D., appomlix. p. I. 

• This ifl ^ankha-pfijaria vidhi. 

9th tarartga, pp. 202-203, 

• Padya-p&tra. 

6 8v. S. adds V^nukranta plant. 

• Arghya-patra. 

7 Sv. 8. adds piparl.plant. 9th tamnga, p. 106. 

• Acamana-patra. 

• Sv. 8. adds barloy-corn. 9th tarabga, p. 

10 Madhuparka-p&tra. 

II This ia padyadi-pujana-vidhi. Sv. S., 9t i ara6gft» 


Op, riO, f)p. 2-3. 
IH. Cf. alHo Sv. 8., 


p. 106; O.P., givon 


inS.R., p. 19- 
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(4) Then he should draw a lotus with eight petals on the ground; 
put the throne of the Lord over it; offer flowers, uttering the Maha- 
pitha-mantra and meditate the Lord therein.^ 

(5) After that he should awaken the Lord with the prescribed 
mantra ‘‘Arise, arise, 0 Govinda ! Arise, 0 Madhu-sudana ! Arise, 
0 Lord of Radha, the Saviour of the poor ”.2 

(6) Next, he should place the idol of Krena in a copper vessel, 
offer flowers to Him, and make paficanga-nyasa, i.e. assign the different 
parts of his body to the Lord. 2 

(7) Then he should proceed to offer flowers, etc.,^ water for 
washing the feet,^» water for rinsing the mouth ® and honey and 
milk 7 to the Lord successively, along with the utterance of the 
principal mantra. Thus, he should offer sandal-paste, flowers, 
unhusked barley-corn and ku4a grass, placing them over the head of 
the idol; the pure water of the Ganges for the washing of His feet, 
putting them at its feet; the same for the rinsing of His mouth, placing 
them in its mouth; and finally, honey and milk and butter, putting 
them in the same.® 

(8) Next, he should once more offer rinsing water of the Ganges 
scented with camphor to the Lord, and bathe the idol with the water 
from the conch-shell with the utterance of suitable mantras.® 

(9) After that he should proceed to dress and adorn the Lord. 
He should dress the idol in a fine yellow robe and adorn it with sandal- 
paste, garlands of fragrant flowers, sacred thread, and various costly 
ornaments like crown, ear-rings, necklace and anklets, reciting appro- 
priate mantras each time.^® 

(10) Next, he should offer incense and lamp to the Lord, 
reciting mantras; and offer refreshment, consisting of milk and rice 


' This is p4h«^*puja’Vi(l)u. Sv. S., 9th tarahga, p. 106; G.P., given in S.R., 
p. 19. 

2 Thin is utthapana-vidhi. Q.P., given in S.R., p. 19. 

* Sv. S., 9th tarahga, p. 106; G.P., given in S.R., p. 19. 

* Arglin. ® Ptuiya. • Acamana. 7 Madhu-parka. 

• This is pndyAdi-arpana-vidlii. Sv. S., 9th tarahga, pp. 106-107; G.P., 
given in S.R., pp, 19-20. See also K.D., 4th pa^ala, verse 25, p. 89. 

• This is sn5na-vidhi. O.P., given in S.R., p. 20. See also Sv. S., 9th 
tarahga, p. 107; K.D., 4th papilla, verso 26, p. 89. 

This is vastra-paridhana-vidhi. G.P., given in S.R., p. 20. See also 
Sv. S., 0th tarahga, p. 107; K.D., 4th pa^la, verse 26, p. 89. 

Dhupa-d&na. S^ K.D., 4th pa^la, verse 60, p. 98 for details. 

Dlpa-d&na. See K.D., 4th patala, verse 61, p. 98 for details. 
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cooked together with pure white sugar.i He should, first, worsliip 
the refreshment with sandal-paste and flowers, etc.; then absorb up 
all its impurities by muttering the vayu-bija “yam^' eight times, 
destroy all its impurities by muttering the agni-bija “ram” eight 
times and, finally, make it nectar-like by muttering the varuna-bija 
“vam” eight times. Then he should make dhenu-mudra and raahft- 
mudra, protect the refreshment from harm by making the cokra- 
mudra and uttering the astra-mantra, and utter the mfda-mantra 
over it. After having thus rendered the refreshment completely free 
from impurities, etc., he should put a little water from the coneh-shell 
in the plate, make grasa-mudra, and make offerings to the five pranas. 
After that he should offer the refre.shment to the Lord, muttering 
prayers, and think that He has partaken of it.^ 

(11) Next, he should make the Lord rinse His mouth and offer 
betel-leaves to Him.^ 

(12) He should now wave the lamps around the Lonl, four times 
round His feet, twice round His navel, once round His face*, and 
seven times round His whole body.^ 

(13) Next, he should wave the water-filled conch-shell over the 
idol, and sprinkle everyone present and himself with that water. 

(14) He should then ask the forgiveness of the Lord for his 
unintentional mistakes in serving Him.*'^ 

(15) Finally, he should worship the washings of the feet of Kn^na 
with sandal-paste and flowers, etc., uttering mantras; place tlio vessel 
containing the washings on his head; and put it on a prop and not on 
the ground. Then he should offer the washings of the feet of the 
Lord first to the stalwart Vai^nava of ancient days like Vail, Vibhlsana, 
Bhisma, Kapila, Narada, Arjuna, Prahlada ami so on, and then to the 
Vaisnavas present there. He should distribute among them also the 
sandal, flowers, etc. of the Lord and the n‘mains of the ndreshment 
offered to the Lord. Then, last of all, he himself should partake of the 


* Dlpa-dan», v<?r»o 52, p. OH. 

2 Thi8 in naivedya-pmdaim vidhi. Sv. S.. p. 107, (i.P.. giv.ii 

m S.H., p. 21 ; K.D., 4th patala, \erH4-H 5:m.. pp. 

2 This is tJimhula-pra«lana-vidhi. fJ.I’., in S.H., p. -.2 also 

Sv. S., 9th tarauga, p. 107. 

* This is nlrajana-vulhi. G.P., in S.H., p. 22. also Hv . H., 

9th taranga, p. 107. 

» ThU 18 ap»r4dha-k»araSpana.v..lt.,. Kv. S., 0th tarahRa, pp. 107.100; 
O.P., given in S.R., p. 22. 
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food taken by the Lord and drink the washings of his feet. Finally, he 
should mutter suitable prayers, recite verses, walk round the Lord and 
bow down to Him^ with the final prayer to Him to accept out of com- 
passion the leaves and fiowers, fruits which have been offered to Him 
through devotion alone.^ 

Thus, the devotee has broadly seven-fold duties to perform, 
viz.: — 

I. First, his daily duties — rising from the bed, brushing his 
teeth, bathing, performing oblations, and so on. 

II. Next, purifying his earthly body and making it fit for the 

worship of the Lord, consisting in seating himself, 
protecting himself from harm and interruption, destroy- 
ing his present earthly body and assuming a new 
heavenly one. 

III. Next, purifying his body further by a series of nyas^, 

4 like Kevala-matrka-nyasa and the rest. 

IV. Next, purifying his body still further by pranayama. 

V. Next, performing the internal worship of the Lord, viz. 
meditation. 

VI. Next, performing japas. 

VII. And finally, performing the external worship of the idol, 
consisting in arranging the necessary utensils and objects 
properly, worshipping the conch-shell and so on, 
awakening the Lord, bathing and feeding Him and so on. 

(3) Some of the religious observances and festivals of the 
SECT of NiMBIRKA. 

(1) Ekada^i-vrata. Every Vaisnava should observe this vow, 
i.e. fast on the eleventh day of the moon, called the Lord’s day (Hari- 
vasara) during both the waning half and the waxing half.* This 
vrata is the best of all and the most favoured by the Lord and hence 
its proper and regular performance conduces to both worldly well-being 
and salvation.® 

Now, the ekiida^i is to be observed in accordance with the kap&la- 
vedha method. The kapala-vedha or ardha-r&trodaya doctrine is that 
every tithi or lunar day really commences with midnight. Hence if the 


^ G.P. (colloctod in S.R.)* pp. 22-23. Cf. also Sv. S., 9th tarahga. pp. 107-108. 

* Sv. S.. 13th taraAga, pp. 148ff.; D.P., p. 10; 6.N.V.N.. pp.lff. 

* Op. eil., 13th taraAga, pp. 150fT. 
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ekSda^l does not commence with the midnight, but after that moment 
this TO^is not to be observed on that day, but on the following.* 

This method of determining the actual tithi holds good not only 
in the case of the ekada^i vow, but is a general rule to be followed in 
the case of all religious observances and festivals.* 

The kapala-vedha or ardha-ratrodaya system is a peculiar tenet 
of the school of Nimbarka. There are generally three methods of 
determining tithis— viz. suryyodaya, arunodaya and artlha-ratrodaya 
(or kapala-vedha). According to the first, a tithi begins with snwiW. 
It is followed by non-Vaisnavas. According to the stK*ond, a tithi 
begms with the btsuk of dowfi (a few' hours before sunrise). It is 
followed by Vaisnavas of other sects.* And, according to the third, 
as pointed out above, a tithi commences with midnight.^ 

The following are the duties of a Vaisnava on the ekada^l tithi: 
He should get up early in the morning and })ru8h his teeth. The 
prohibition with regard to the brushing of teeth when one is fasting 
does not apply to a Vaisnava, since, in his cose, the brushing of teeth 
is A daily obligatory duty and unless he does so, he is not fit to worship 
the Lord. 

He should then take some water, eonseeratc* it by uttering the 
^rl-Gopala-mantra of eighteen syllables thrice and drink it; resolve to 
fast on that day^; and make ofiferings of flowers to the Ix)rd. He 
should fast the whole da}' and night; avoid chewing bettd- leaves, 
sleeping by day, having sensual enjoyment, and doing forbidiien 
deeds ; and spend his time in muttering prayers, singing the name of 
the Lord, listening to His name, worshijiping and miyJiUiting on Him. 
He should, further, keep awake the whole night, woi*shij)ping the 
and reading holy books and so on.® 

Throughout the year, a number of cereinonios and festivals are to 
be observed every month. Thus, in the month of Vai/Wlkha, the first 
month of the year, a Vaisnava 


1 8v. S,, I3th taranga, pp. l).P., pp. 50fl. ; pmfac« to l^.N.V.N., 

pp. Iff. 

* Op. cit.f J3th tarahga, p. 161 ; profaco to p. 3. 

• E.g. the sect of Haladova. fcioo p. 422 of tho thoniM, Part I. 

* 8v. S., 13th taranga, pp. 151ff.; D.P., pp. 50fT; prefiKo to f^.N.V.X., 
pp. Iff. 

® Saip^ip^'karana. 

• 8v. 8., 1 3th tarai^a, pp. 2<>3ff. For hi« dutv^ on th« Ua4aml an<l Dv&da4l, 
see op. cU.t pp. 201-203, 218-221. 

f8 
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(2) should perform the Aki^yatrtiya-vrata, on the third day of 
the bright half of the moon.^ 

(3) He should further celebrate the birthday of Jahnavi/the river 
Ganges, on the seventh day of the bright half of the moon,^ and 

(4) perform the Nf simha- jay anti- vrata on the fourteenth day of 
the bright half of the moon.^ 

(5) In the month of Jye^tha, the second month, he should first 
perform the Jala-puja, i.e. worship the lord in waters 

(6) Then he should observe the ceremony of Daiahara on the 
tenth day of the bright half of the moon. He should bathe Radha 
and Kj^^a with cold water mingled with sandal-paste, camphor and 
saffron and offer them specially cold refreshment. This Vrata is 
called “Da6hara** because it removes ten kinds of sins, viz. three 
physical sins: theft, injuring others and violating the wife of another; 
four sins relating to speech: uttering harsh words, untruthfulness, 
backbiting and rambling; and three kinds of mental sins, viz.: 
hankering after the property of others, wishing them ill and attention 
towards improper objects.® 

(7) In the month of Afadha, he should perform first the Kadamba- 
pu 9 pa-puja, i.e. worship the Lord with the kadamba-flower.® 

(8) He should observe the festival of Rathotsava or the ceremony 
of putting the Lord on a chariot on the second day of the bright half 
of the moon ^ ; and 

(9) perform the festival of ^ayanotsava or worship the Lord as 
lying on a snake on the ocean of milk ® and so on. 

(10) One of the chief festivals of the Vai^navarS is the festival of 
Janmaj^aml or the birthday celebration of the Lord. It is held in the 
month of Bhudra, on the eighth day of the dark half of the moon. 
There are two kinds of Janmastami, kevala and jay anti. The former 
is to be performed every year, the latter only when the a^aml-tithi 


1 For details, see Sv. S., 9th tarahga, pp. 263ff. 

* For details, see Sv, S., I9th tarai^ga, p. 266, 

3 For details, see Sv. S., 19th tarahga, pp. 266ff. 

* For details, see Sv. S., 20th tarahga, pp. 272£f. 

* Sv. S.yIZOth tarafkga, p. 275. 

* For details, see Sv. S., 21st tarahga, pp. 277f!. 

^ For details, see Sv. S., 21st taraAga, p. 278. 

* For details, see Sv. S., 21st tarahga, pp. 279ff. 

For other religious observances and festivals, see Sv. S., 22nd tarahgas £f., 
pp. 293fl; l$.N.V.N., pp. IS. 
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comes to be oonnected. with the stcir Itohin!, which does not hftppen 
every year.i In accordance with the general rule, it is to be observed 
on the astami-tithi provided the tithi commences with midnight and 
not later than that.* The process of perfonning the celebration is as 
follows: The devotee should rise early in the morning, brush his teeth, 
and resolve to fast throughout the day. Then in the midday having 
bathed in pure water of a river, he should set up a lying-in chamber 
(sutika-grha) and strive to make it, as best as he can, like the original 
lying-in chamber of Devaki where Krsna was born. Within that 
chamber, he should place the eight kinds of idols of Knsna, viz. made 
of wood, metals, stone, gold, etc. and so on. The image of Devaki 
should be placed on the bed, and the new-born child Krsna should be 
represented as suckling her breasts. The images of Ya^odii and 
V&sudeva too should be placed there. Then Nanda, the cowherd, the 
cowherdess Ya6oda and Devaki should be worshipped with sandal, 
flowers, unhusked barley-corns, fruits and so on; after that the inoarna. 
tions should be meditated on, and Aditi, the Mother of gods, should 
be worshipped, and so on.® 


CONCLUSION. 

We have considered four Bhedabheda schools, viz.: — 

(1) Svabhavika bhedabheda- vMa of NimbSrka. 

(2) Vi^istadvaita-va<ia of Ramanuja and Srikantha. 

(3) Aup^hika-bhedabhoda-vada of Bliaskara. 

(4) Acintya-bhedabheda-vada of Balmieva. 

There is a general agreement among these philosopherK with 
regard to the nature and (lualities of Brahman, the sentient and the 
non-sentient. But the difference among them consists in their views 
regarding the relaiion between these three entities. All of them admit 
both difference and non-difference to be equally real, but the vital 
question is here: How are we to reconcile difference and non-difference, 
plurality and Unity ? Nirabarka accepts them both U> bo equally 
natural (svabhavika) and perfectly compatible. R&m&nuja and 


> 8v. 8., 23rd taranga, p. 303. 

* Op. ctl., 23rd t^raAga, pp. 307fT. 

• Op. cii.t 23rd taraAga, pp. 311^321. 
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^rikantha try to reconcile them on the analogy of soul and body, 
which, though different, yet form an integral whole. Bhaskara 
regards them to be equally real, but he takes difference to be non- 
lasting though real (aupadhika) and non-difference to be both lasting 
and real. Baladeva frankly gives up the problem as inconceivable 
(acintya) and engages himself with religion rather than philosophy. 
He seems to suggest that instead of wasting our time and energy in 
trying to think out problems which are really unthinkable, it will be 
far better for us to accept what Revelation tells us, and engage ourselves 
with what lies within our own powers — viz. devotion and worship. 

The problem of the relation between the One and the many, God 
and the world, is an eternal one, and hundreds of views have been 
advanced on this point. On the one hand, we have strict Non- 
dualistic doctrines of the type of ^amkara’s Advaita-vada, which 
completely identify the One and the many (i.e. assert that the One 
denies the many), and on the other hand, we have strict Dualistic 
doctrines of the type of Madliva’s Dvaita-vada which completely 
differentiate the One from the many. And between these two extreme 
types, there are various kinds of grades of doctrines which try to 
reconcile the One with the many. 

The questions how and why the One becomes many and in what 
relation does it precisely stand to the many, are questions which 
will perhaps be never satisfactorily answered. But considering all 
things, the explanation given by Nimbarka seems to be very reasonable. 
Nimbarka elucidates his point, as we have seen, by the analogy of the 
cause-effect relation. The effect (or the part) is different from the 
cause (or the whole), since it has a peculiar nature and some peculiar 
functions of its own. The earthen pot, for example, is different from 
a mere lump of clay, in the sense that it has a peculiar shape^of its 
own which the lump lacks, it has some peculiar functions of its own, 
viz. fetching water and so on, which the mere lump cannot perform. 
But, on the other hand, the effect is non-different from the cause, 
since it, as a modification of the cause, is nothing but the cause; 
for example, the earthen pot is non-different from the lump of clay, 
because after all it is nothing but clay, and depends for its very 
existence upon it. 

The cause, on its side, is different from the effect, because the 
effect is not the whole of it, i.e. because it has a peculiar nature of its 
own which is not exhausted in the effect, but is something over and 
above it. The lump of clay e.g. is different from the pot, because it is 
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not only the pot, but hundred other things, cups, pitchers and so on. 

But again, the cause is non-differerU from the effect, because it w the 
effei^t. 80 far as it goes. The lump of clay e.g. is non-different from the 

pot, because it is clay like the pot. ... , r 

‘ Thus, the cause-effect (or whole-part) relation is a relation of 

difference-non-diflference, both of which are equally true. 

The very same is the case with Brahman and the universe. he 
universe is different from Brahman, because it has a iieciiliar nature of 
its own, possessing as it does certain qualities which Bralnnaii links 
(like non-intelligence, grossness and so on), and not possessing cer am 

exhausted in it, but possesses a i,„,uanent 

while He is nan-differeni from tlu> Tims, Brahman 

iminaneni. 0 in this sonnt' of 

If we understand difference and " ^ 

transcendency and iminanenc>, no jj | ,.„inpatilde. 

taking difference and non-difference 

Non-difference does not mean ■‘essential .le- 

between one pea and another, >u ,(„. i,u,„anence of Brahman 

pendeiice of the universe on Brahman I— 

in the universe”, while '*''^''"‘^^"‘‘' 1 ”'^) ,.,., of Brahman over the 

the universe and Brahman an.l the trans. n i. 

universe”. Hence [‘ 7 )ne should become the many, is 

The second o„t that the . rcation of the 

not a less puzzling one. ^ ^ Brahman, ami docs not 

world is but a mere sport (Ida) ..v.-r-satislicd and has His 

arise from any want on His par , is not absolutidy 

desires eternally fulfil!'''!. Bu ,u ,„rpos.- of justice, although 

purposeless or arbitrary, but i pegulatrsi by moral 

it serves no purpose of ra irn |,v Brahman in mere 

demands, and the universe w i ' t,i<- karmas of 

sport is really created m strut a.iorii 

individuals themselves ,.,planation. if the freator be 

U. be both .na Ot . ..un. , 
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too, if logically pushed farther lands us in a dilemma : Who is respon. 
sible for the first karmas of individuals which are responsible for their 
varying lots? God cannot be held to be responsible, for then He 
becomes partial. Nimbarka (in common with others) tries to get out 
of the difficulty by pointing out that the karmas are beginningless, and 
so is the creation of the world, in accordance with the maxim of seed 
and shoot (vijankura-nyaya). The Seed gives rise to the shoot, the 
shoot to the seed, the seed to the shoot and so on to infinity. It 
cannot be said whether the seed is the prior or the shoot and hence 
both are taken to be beginningless. In the very same manner, the 
karmas give rise to the world, the world to the karmas and so on to 
infinity, hence they must be taken to be beginningless. 

Strict logic may demur at this way of solving the question, but it 
is doubtful whether such questions can be answered on the ground of 
strict logic alone. In any case, Nimbarka’s explanation is a rational 
and creditable attempt at solving one of the most diffieult problems 
of life, though he might not have the last say on the subject. 

The third question is: How does the One become the many. 
Nimb&rka points out that the One becomes the many through the 
projection of its powers, without losing its own Unity, integrity and 
essential nature, just as the spider weaves its web out of itself, yet 
itself remains unmodified. This is indeed an ingenious solution. 

We find, therefore, that the doctrine of Nimbarka is a valuable 
contribution to the history of thought from the point of view of 
philosophy, and honestly tries to answer some of the ftmdamental 
questions of human existence. 

From the point of view of religion also, the doctrine of Nimbarka 
scored no small a triumph, as is evident from a large number of followers 
it has even now in North India and Bengal. Of the four systems 
considered above, Bhaskara has no place for a personal religion or 
bhakti, R&manuja and Srikantha emphasise aidvaryya-pradh&nS 
bhakti, or a distant relation of awe and reverence, while Nimbarka 
and Baladeva emphasise mlUihuryya-pradhana bhakti or an intimate 
relation of love and sweet comradeship. Although a man is at first 
overwhelmed by the grandeur and majesty of the Lord, yet he cannot 
remain at a distance from Him for long, but is irresistibly drawn nearer 
by a bond of mutual love and living companionship. Hence it is that 
the doctrine of Nimb&rka has captured the hearts of thousands. 

Prom the ethical point of view also, we find Nimbarka to be very 
broad-minded and rational. He insists not only on the external per- 
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formance of sacrifices and ceremonies, but equally on the inner purity 
and cultivation of the mind, and the ethical virtues of self-control, 
charity and the rest. He does not insist that in order to attain salva- 
tion one must give up society and one’s stage of life or airama. He 
lays the greatest emphasis on the spirit with which one performs one’s 
duties. A man who performs his duties in a disinterested and unselfisli 
spirit is able to attain salvation, whether he be a householder or an 
ascetic. 

We conclude, therefore, that the doctrine of Nimbiirka has 
much to recommend itself from the points of view of philosophy, 
religion and ethics, as it tries to tackle the eternal problem of difierence 
and non-difference from a new point of view, and encourages a relation 
of faith, love and intimacy between God and man. 
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1. Bhagavad-glta-bhayya. See Bhagavad-glta with commentaries. 

2. drl-bhfi^ya. See Brahma-sutras with commentaries. 

3. Vedanta-dipa. 

4. Vedanta-sara. 

Ratna-prabha. By Gk)vindananda. See Brahma-sutras with commentaries: 
^arlraka-mlmaipsa-bha^ya. 

SsKiananda Bha^^arya. See drl-Nimbarka^^ttara-data-nama-stotra. 
Sakaiaoarya-mata-sanigraha. Ed. by Ratnagopaia Bhatta. Benares Sans. 
Series, No. 133, Benares, 1907. 

Samanya-Vedanta-upanl?ad. With the commentary of 6rl Upani^ad-Brahma- 
yogin. Ed. by A. Mahadeva Sastrin. Adyar, Madras, 1921. 

I^aipkara. See : 

1. I^arlraka^mlmaipsa-bha^ya. See Brahma-sutras with commentaries. 

2. daxpkara-bhafya. On the Gaudapada-karika. See Bia^dukya- 

upani^ad. 

3. darpkara-bha^ya on the Katha-upanisad. See Katha-upaniaad. 

Sarva-dariana-saipgraha. By Madhava Aoarya. Ed. by Hari Narayana Apte, 
assisted by the Pandits of the Ananda4rama. Anandadrapia Sans. Series, 
No. 61, Poona, 1906. 

Saviie9a-nirvi4e9a-SrI-Kr90a-stava-raja. By Nimbarka, with oommentaries. 

1. druti-siddhanta-mahjarl. By Vrajedaprasada. Ed. by Ratna Gopaia 

Bhatta. Chowkhamba Sans. Series, No. 141, Benares, 1908. 

2. druty-anta-kalpa-valU. By Puru^ottamaprasada Vai^nava I. Ed. by 

Gopaia dastrin Nene. Chowkhamba Saps. Series, Nos. 366, 367, 
Benares, 1927. 

3. druty-anta-sura-druma. By Punifottamaprasada Vai^pava II. By 

Ratna Gopaia Bha^^. Chowkhamba Sans. Series, No. 136, 
Benares, 1907. 

Siddhanta-kusumafijali. By Harivyasadeva. See Da4a41okI with oom- 
mentaries. 

Siddhanta-ratna. By Baladeva. Published by Syamaiaia Gosvamin. Calcutta, 
1897-98. 

Siddhanta-ratna. By Nimbarka. (Also called Da4a-41okI.) See Da4a-41okl 
with oommentaries. 

liivarka-mapi-dlpika. By Appayya Dikfita, See Brahma-sutras with oom- 
mentaries: drlkaatha-bhafya. 
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Skanda-upani^ad. 9«e 84m&iiya.VedSnta-upani?ad. pp. 60ft-si2. 

Srl.bh*wra. ByBJinSavga. Sea Brahma^utras with commentarie. 

^rl.bhawa.v»rtika. Ed, by Ratna Oop&ia Bhaita. Benarea S«ui. Sarie. 
No. 123, Benares, 1907. 

drlbha^tA* ^rt-Knfna^ara^&pafcti-stotra. See Stotra-ratn&vall, pp. 63-70. 
dri-Ootrinda-iaiapigatl^tre. By Keiavak&toilribhatta. Sae Stotra-rmtnivall, 
pp. 70-71, ^ . 0 

Srl-Ourupati-vaijayantl. See Stotra-ratnavall, pp. 127-136. 

^rlka 9 .^ha. ^rlka^^ha-bhfi^ya. See Brahma'sutras with commentaries. 
I$rlk39^ha-bhft9ya. See Brahma-sutras with commentariee. 
^rl-Kf9^-oara^-bhu6ana-8totra. By Anantar&ma. See Stotra-ratn&vall, 
pp. 38-51. 

^rl-Kr90A-i^Arai^5gati-8totra. By liribha^ta. See ditto, pp. 66-70. 
drl-Mukunda-mahim&khya-stava. By Purusottamapras&da Vais^ava 11. 

See ditto, pp. 51-65. > 

l$ri-Mukunda4anML&gati-8totra. By Anantar&ina. Boe ditto, pp. 65-67. 
drI-Nimb&rk56tottara-4ata-n&ma-atotra. By Sad&nanda Bhatt&oarya. With the 
vyftkhyi “Prema-bhakti-vivardhinl”. By Harivy&sadova. Printed by 
Jayakff^a D&sagupta, Benares, 1025. 

^rI«Nimb&rka-mah&<munIndra. By Ki4orIdasa. Brindaban, 1015. 
drI-Vtmb&rkas tan mataft ca. By Ki^orld&sa. Etwah, 1922. 
di1-Nimb&rka«vratotsava-niroaya. Compiled by Ke4ava5ara^iadeva, Muttra, 
1915. 

driniv&sa {the immediate dieciple of NimMrha), See: 

1. Iiaghu-8tava«r&ja-8totra. 

2. Ved&nta-karik&vall. (Abo called Adhy&tma-k&nkAvall.) 

3. Ved&nta-kaustubha. Soe Brahma-gutrae with commentaries. 

drtniviea (of the school of H&m&nuja). See Yatlndra-roata-dlpikA, (Also 
called Yati-pati<mata-dlpik&.) 

druti-siddhinta-mafijari. By Vraje^aprasAtla. See Saviiltiea.iiirvil0fa4rl. 
Kf6pa«8tava*r5ja with commentaries. 

Sruty-anta-kalpa-vaUl. By Punujottamapraeada Vabpava I. See Havite^a- 
nirvi4eea-6ri-Kr6^iaH|teva.r&ja with comraeutarios. 
druty-anta>8ura>drun». Purufottama Vabriava II. See ditto. 

Stotra-ratn&vaU. Compiled by Kaly&oadasa, Muttra, 1925. 

SubWa-upanijad. See SAminya-VedAnta-upanifad^ pp. 460-501 . 
i^ukadeva. See Svadhann&mfta*8indhu. 

3undarabhatt<^* See : 

1. Dvaitftdvaita-siddh&nta-setukA. See Bnduna.gutras with common • 

tariees Siddh&nta-j&hnavl. 

2. Blantrftrtha-rahaaya. See Mantra-rahagya*9oda4f. 

8v*.dluttm»dhv».bodh*. By Nimbiriu. (iUniiKript.) of San.. 

1188. in th» Library of India Offlco. Part IV, I8»4, 241(6. 

8vaMilhann»iiirta irindhu. By^ukadova. Ed. by BhuodirljaSfcitrin. Brinda • 
ban, 1924. 
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l^vetadvatara-upani^d. With ^aipkara-bh^ya, Dipika of ^amkarananda, etc. 
Ed. by the Pandits of the A.nanda4rama. Anandadrama Sans. Series, No. 1 7 , 
Poona, 1889-90. 

^y&m&nanda4arana. Acarya-pranamavall. See Laghu-stavavalf, pp. 11-13. 

Taittirlya-upani^ad. With ^amkara-bha^ya and Dipika of ^amkarSnanda 
and Vidyaranya. Ed. by the Pandits of the Anandafirama. Anand- 
a^rama Sans. Series, No. 12, Poona, 1889-90. 

Tattva-prakaAika. By Ke4avakasmlribhat>ta. See Bhagavad-gita with com* 
montarios. 

Tattva-siddhanta-bindu. By Anantarama. Published by Kidorldasa. 
Benares, 1913. 

Upaniij^adaih samuccayab (containing thirty-two Upanijjads). Ed. by the 
Pandits of the Ananda4rarna. Ananda4rama Sans. Series, No. 29, Poona, 
18911. 

Upanisads. See: 

1. Aitaroya-upanisad. 

2. Brhadaranyaka-iipani^ad. 

3. Brahma-bindu-upani^ad. 

4. Ch&ndogya-upanijjad. 

5. Culika-upani^ad. 

6. Gop&la-purva-t.apani-upanii?ad. 

7. Jabala-upani^ad. 

8. Kalagni-rudra-upani^ad. 

9. Katitha-druti-upani^d. See list B. 

10. Katha-upani^ad. 

11. Kau^Itaki-upani^ad. 

12. Kena-upani^d. 

13. Maha-upani^ad. 

1 4 . Mahanarayaua-upant^ad . 

15. Maitrl-upani^ad. 

16. Mandnkya-upani^ad. 

17. Mudgala-upani^d. 

18. Miiktika-upanii^d. 

19. Mundaka-upani^ad. 

20. Niirayana-upani^ad. 

21. Nrsiipha-purva-tftpani-upani^d. 

22. Nrsiipha-uttara-tiipanl-upanii^d. 

23. Pra^na-upanisad. 

24. Skanda-upani^d. 

25. Siibala-uptktiii^id. 

20. Svet&dvatara-upani^d. 

27. Taittiriya-iipani^ad. 

28. V&sudeva-upani^l. 

Vttoaspati MiSra. Bh&matl. See Brahma-sutras with commentaries : d&rfraka- 
rnlm&nis&-bh&9ya. 
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Vaiftnava-upani^ads (ooatairung seventeen Upani^ts). With tUe commentary 
of firt-Upanl^ad-Brahmayogin. Ed. by A. Mahadeva ^&8trin. Madras, 

1923. 

Vaaudeva-upani^. See Va^iiava Upani^. pp. 375-382. 

Vedtota-iUpa. By Ramanuja. Ed. by Bha^anatha Sv&min. Bonaro. Sana. 

Series, No. 69, Benares, 1902. ^ , .au 

Vedanta-karikavall (aUo called .^dhy&tma-karik.'Vvali). By SrimvS^ (the 
^^iate disciple of Nimbarka). With .ho eennucntary ‘‘ A^.yiUma- 
audha-taradginl” by Pur,i,ottaiuaprasa<la Vaujuava J’y 

prasada Sarman Kavi. Chowkhamba Saits. Sonos. Nos. W. 1 -0 and 202. 

Veditat^!wtubha. By diinivasit (the i.nmodiato d.s.-.,,lo of Nimb&rka). 

ved^rk— - B— 

-'.v Ny^ya. 

paficaoana. Calcutta. Brahma-sutraH with com- 

Vodanta-parijata-saurabha. By NnuuarKa. 

mentaries. Bliaaavata .\oarya. Brindabaii. 

Vedanta-sara. By Ramanuja. Kd. by B g 

Mathura. 1905. . „^,^U,raina. Soo Stotra-ratnavall. pp. «l-»«. 

Vodanta-sara-padya-mala. By Anantarain 

Vidyaranya. See Pa&oadaAt. 

ViAvacarya. See Paftcadhati-stotra. ^i.^v,A,..,a.Mirvis«sa-drI.K«ea- 

Vraieiaprasada. ^ruti-siddhanta-manjan. Soo 

stava-rija with oommontarioH. 

yamuoa-stotra. By By Lbuva» (of 

•’■V 

Series. No. 133. Benares. l»07. 

Yati.pati-mato.dlpik4. See Vatindra.mata.dlp.ka. 

B 

Books coHsuUsd in a>nn.ciion wUh ^ 

^^^.puraoa. Ed. by Rajendra.a.a Mitra. B.bhoth.a Indiea. No. 05. lU.. 
Csdoutta, 1873-79. „ Anecdote Oxomeiwia. Oiford. 

Aitareya-arapyaka. Ed. by A. • 

1895-1900. 
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Aifcareya-brahmaria. With the commeatary of S&yana. Ed. by Ka^fnatha 
^Astrin. Ananda4rama Sans. Series, No. 32, Poona, 1896. 

Amara-kosa. By Araarasimha. Ed. by Gurunatha Vidyanidhi. Calcutta, 
1908-07. 

Amarasimha. See Amara-ko^a. 

Apastamba-dharma-sutra. Ed. by Qoorg Biihler. Part I, Bombay, 1868. 
Apasbamba*4raata-sutra. With the commentary of Rudradatta. Ed. by 
Richard Qarb^. 3 vols., Bibliotheca Indica, No. 92, Calcutta, 1882-1902. 
Aranyakas. See : 

1. Aitaroya-aranyaka. 

2. Taittirlya-aranyaka. 

Asvalayaiia-grhya-sutra. With Haradatta’s commentary. Ed. by T. Ganapati 
Sasbrin. Trivandrum Sans. Series, No. 78, Trivandrum, 1923. 
Atharva-vodi-sarphita. Ed. by R. Roth and W. D. Whitney. Berlin, 1924. 
Atri-smyti. Seo Smrtinam saimiccayah, pp. 28-34. 

Aufreoht, Tlieodoro. See Catalogus Oatalogorum. 

BadarAyana. Brahma-sutraa. Seo list A. 

Bala-manorama. Seo Siddhanta-kaumudT. 

Barnett, L. D. Seo Supplementary Catalogue of the Sanskrit, Pah and Prakrit 
Books in the Library of tho British Museum, A. 

Bhagavad-glta. See list A. 

Bhagavata-purana. Witli tho tika called “Bhavartha-dipika”. By ^ridhara 
Svamin. Ed, by Panoanana Tarkaratna. Calcutta, 1906-09. 

Bhatidarkar, R. G, See Report on tho Search for Sanskrit Manuscripts in the 
Bombay Presidency < luring the years 1884-87. 

Bhattoji Dikijita. Seo Siddhanta-kaumudi. 

Bhlma Acarya Jlialaklkara. Seo Nyaya-kosja or Dictionary of the technical 
terms of the Nyaya Philosophy. 

Bloomfield, Maurice. Se<3 Vodic Concordance, A. 

Brahmanas. See ; 

1. Aitareya-brahmana. 

2. KlauHitaki-brahmana. (Also called Sarpkhayana-brahmana.) 

3. Pahca viin^a-brahmana. See Tani.iya-maha-brAhmana. 

4. ^arpkhayana-brahmana. See Kaii^Itaki-brahmana. 

5. ^atapatha-brAhmapa. 

6. Taittirlya-brahmana. 

7. Tapdya-mahA-brAhmana. (Also called Panoa-viip4a-brAhmana.) 
Brahma-sutras of Badarayaua. Seo list A. 

Brahma-vaivarta-purAna. Ed. by .Tlvananda Vidyasagara. 2 vols., Calcutta, 
1886. 

Brahma-vaivarta-purAna. Ed. by PaAoanana Tarkaratna. Calcutta, 1905-06. 
CandrikA. By NArayanatlrtha. See Sarpkhya-karika. 

Catalogue of Sanskrit Manuscripts in the Library of the India Office. Part IV- 
By Ernest Windaioh and Julius Bggeling. London, 1894. 

19D 



BIBLIOGRAPHY 


201 


Catalogue of Sanskrit Manuscripts in Private Libraries of the North-West 
Provinces, A. Compiled by order of GovornoKMit, y.\r.P. Part I. 
Benares, 1874. 

Catalogues. See: 

I Catalogue of Sanskrit Manuscripts in the Library of the India Oltice. 

>. Catalogue of Sanskrit Manuscripts in Private Libraries of t he Nortli' 
West Provinces, A. 

Catalogus Catalogorum. 

4. List of Sanskrit Manuscripts discovered in Cudb dvu\\iy U\e \ »n\v . 

5. Wteport on tko Boatck for Sanskrit Manviscnpt s \n Wv*' B«>e\\Mvy Vv«a\- 

denoy during the years 1884-87. By U. C. Bivandavkar. 

6. Report on the Soarch for t^au'sknt Mauuscn\its in t\\o Bomi^ivy Presi- 

dency during the years 1891-9.7. By .Abaji Visnn Katinwati*. 

7. Supplementary Catalogue of the Sanskrit, Pah ami Prakrit Books 

in the Library of the British Museum, A. 


Catalogus Catalogorum. An alphabetical register of Sanskrit works and authors. 
By Theodore Aufrecht. 3 parts, I.eipzig, 1891-1903. 

Chand0Ka-mantra-br.Viina.ia. (AIsoo.-vII-hI Clia,i.l..gya-..i.Mitm-brV.i.mna. 8Vna. 
veda-mantra-br.-ihmami, and Ma.itr.i-br.-ilima.ia.t K.l. by Jlvilnaiida 
Vidyasagara Bhat^acarva. Cak'utta, 1873. 

Chronological Tablets co,ita.,i...ir .•..rr,.^po.idmK .lal... ..f .lilTarcnt anvis ns...! 
in India. By Ginsa (7uidra 'rarkalankara. (Calcutta, 1H8.3. 

Collection of tIu.Oriontal Wo.k-, V. Rd. by lU.nav.ina Tarkanil.m. 

bytho .Asiatic Soc-.oty of BmiwI. S,.r.,.s. N.., 2C.., CU. .dbi. l^.t. 
Concordance to tli.. pn.i. ipal Up.i..,Mid. ...id RI.aKav.id.Ktta. S,s. irpa,.,sud. 


vakya-ko^a. 

Concordances. Soo : 

1. Concordance to the principal Upam-^afL ae.l Bhagavad-glta. A. Soe 

ITpanisad-v&kya-kos.i,. 

2. Vedic Ojncordance, A. S*m' at^e Index. 


Dak?a-«mrti. Soo .S.nrtln.'np sainnopav.ili. pp 
DarAana-sntras. Soo Sutras — DarA.ina. 

Da&i-«okI. By Nimbiirka. S.«. bst.A. 

Devaprasada. Soo Ust of Sanskrit Ma.i.isor.p.-. 
Dharma-^ivstm. Text c i.it.iini..K Y.iiil.ivallvV.i s....l.. ' i 
Ed. by .ManmiUlia Nath Uutt. Calo.itt.i. ItMis 

Dictionary ofthotoolmioal forms of tho Nv-^va Ph.losop iv. 

Diotionario.s. So<' : 


Vtd. I. I ’art I. 


StM« Nyav 


1. .\mara-koaa. 

2. Nyaya-kf>RS. 

3. Sanskrit- Kiigbsh IIir-tionarN . \. 

OxfonI, 1899. 


Bv' \ Moim'r-WMIiain*. 


2Md KiJ.. 


Dlufcrma-stitras. See Sutras - Dharrna. 


Wimlsioh. Krn<»t aii.l Eggoling, .l.ihu' 


Blggeliiig, Jiihus. .Sf30 
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Gau4ap&da. Gau^ap&da-bh&fya on the Sarpkhya-k&rika. See Sazpkhya. 
k&rik&. 

Gautama-dharma-^tra. Bd. by Adolf Friedrich Stensler. London, 1876. 

Grhya-sutraa. See Sutrcw — Gfhya. 

Hira^yake4i-6rauta-sutra. See Satya^haAraiita-sutra. 

Hari'VaxfK^. See Mah&bharata. 

Index to the names in the Mahabharata. By the late S. Sdrensen. London, 
1904. 

Indexes. See: 

1. Index to the names in the Mahabh&rata. 

2. Vedic Index of Names and Subjects. See also Concordance. 

fdvarakf^na. See Samkhya-karika. 

Jacob, G. A. Sec; 

1 . Laukika-nyayahjali . 

2. Upani^ad-vakya-kosa. 

Jaimini. See Mtmanisa-sutras. 

Kanada. See Vaide^ika-sutraa. 

Kan^ha-4ruti-upanii^d. See Collection of Oriental Works, A, pp. 281-294. 

Ka^haka-saiphita. Ed. by Leopold von Schroder. Leipzig, 1900. 

Kathavate, Abaji Visnu. See Report on the Search for Sanskrit Manuscripts 
in the Bombay Presidency during the years 1891-96. 

Kau^ltaki'brahmana. (Also called Sarpkhayana-brahmana.) Ed. by Gulab. 
rayu Vajesamkara. Anandairama Sans. Series, No. 65, Poona, 1911. 

Keith, A. B. See Macdonell, A. A. and Keith, A. B. 

KuUukabhat^. Manv-artha-inuktavali. See Manu-smfti. 

Kurma-pur&i^a. Ed. by Nllamani Mukhop&dhyaya. Bibliotheca Tndica, No. 15, 
Calcutta, 1890. 

Laukika-nyayafijali. By G. A. Jacob. 3 parts, Bombay, 1900-04. 

List of Sanskrit Manuscripts discovered in Oudh during the year 1 877. Prepared 
by Devi Praaida. Allahabad, 1878. 

Macdonell, A, A. and Keith, A. B. See Vedic Index of Names and Subjects. 

Mah&bh&rata (including Hari'Vaqida). Ed. by the learned Pandits attached to 
the establishment of the Education Committee. Published by the Asiatic 
Society of Bengal. 4 vols., Calcutta, 1834-39. 

Do. With the tlka of Nllakantha. Ed. by Pahc&nana Tarkaratna 
Bhattac&rya. 2 parts. VangaviVsi Press, Calcutta, 1 908-09, 2nd ed. 

Do. With the tlk(\ of Nllakantha. 5 vols., Bombay, 1878. 

Maitr&yaQl-sai|ihit&. Ed. by Leopold von Schrdder. Leipzig, 1881. 

Manu-smfti. With the commentary called “ Manv-artha-muktavall ** by 
Kullukabhatta. Ed. by V&sudova barman. Bombay, 1929, 8th Ed. 

Manv-artha-mukt&vall. By Kullukabhatta. See Manu-smfti. 
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Mlm&ips&'sutras of Jaimini. Witli the commentary of Sahara Svamin. Ed. by 
Mahesh Chandra Ny&yaratna. 2 vola.. Bibliotheca Indica, No. 4fi, 
Calcutta, 1873>89. 

Monier* Williams, Monier. See Sanskrit-Engliah Dictionary, A. 

N&r&yanatfrtha. Candrika. See Samkhya-k&rika. 

Nimb&rka. Dada-^loki. See list A. 

Nyaya-ko^a or Dictionary of the technical terms of the Nyaya Philosophy. By 
Bhiraa AcSrya Jhalakikara. 3rd Ed. Revised and re-oditoii by Vasudeva 
Sastrin Abhayankara. Published by tho Bhandarkar Oriental Research 
Institute, Poona, 1928. 

Panini. P&nini*8utraa. See Siddhanta-kaumiidf. 

Patahjali. See Yoga-sutras. 

Puranas. See : 

1 . Bh&gavata-purana . 

2. firahma-vaivarta-purana. 

3. Kurma-purana. 

4. Vi|nu-purana. 

Purva-mim&xpsa-siitras. See Mimai^isA-sutraH. 

Report on tho Search for Sanskrit Manuscripts m the Bombay Presidency during 
the years 1884-87. By H. G. Bhandarkar. Bombay, 1894. 

Report on the Search for SaiiMkrit Manuscripts in tho Bombay Prtwidoncy during 
the years 1891-95. By Ahaji Visnu Kalhavato. Bomhay, 1901. 

^Ig-veda-sainhita. Padatoxt. Kd. bv F. Max Mdllor. London, 1873. 

Sahara Svamin. Sahara -bhajjya, Se«' Mfmaipsri-sutras. 

Sarphitfts— Vedas. See: 

1. Atharva-voda-siwalnta. 

2. ^K’Voda-saiphita. 

3. Kathaka-samhita. n 

5. Taittiriya-samhitu. \ 

6. Vaja.sanovi-sainbita. 

Sarphitas -Smrtis. See Smrtis. 

Saipkara Mifira. Commontary on tbo VaiA<«jika.i»utra‘4. Vaiiki^ika Kfitras. 

Samkhya-k&rika. By Tsvarakpjna. With Gaudapa<la’M « <iminontary and an 
exposition called “Candrika” by N&rayanatirtba. Kd. by Bw'anarAma 
Trip&thin. Benares Sans. Series, No. 9, Bonaros. 1883. 

^&Akhy&yana-brAhmana. Kauai taki-brahinana. 

Sanskrit-English Dictionary , A. By Monier Williams. 2nd Kd., Oxford, 1899. 

datapatha-brahraana. Ed. by Albrecht Welau. Berlin and Umdon, 1855. 

Satya^iOha-Arauta-sutras. (Also called “ Hiranyakf8ii.irauta.iiutra«.) With tho 
coinmontery called “Jyotsna” by Gopln&tbabhatta. Ed. by Kiatnltha 
6hatrm AgaA<». Vol. 2. Anandadraina Hans. Senes, No. 5.1, Poona, 1898. 
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Siddh&nta-kaumudl. By BhaUoji Dlk^ita, commentary on the Panini-sutras. 
With the commentary “Bala-manorama** by Vasudeva Dlki^ita. 2 vols. 
Ed. by S. Candra^ekhara ^astrigal. Trichinopoly, 1910-11. 

Sm^tlnaip samuccayah (containing 27 smptis, viz. Atri-smyti, Daksa-smfti, 
Vadi^tha-ampti, etc.). Ed. by the Pandits of the Snanda^rama. Anand- 
a4rama Sans. Series, No. 48, Bombay, 1906. 

Smytis. See: 

1. Atri-smrti. See Smptinaip samuccayah, pp. 28-34. 

2. Daksa-smfti. Soe ditto, pp. 72-89. 

3. Gautama-ampti. See Gautama-dharma-^astra. 

4. Manu-smrti. 

6. Vaiis^ha-smrti. See Smptlnaip samuccayah, pp. 187-235. 

0. Yajnavalkya-smyti. See Dharma-^astras. Text, pp. 1-89. 

SSronsen, S. See Index to the Names of the Mahabharata. 

Supplementary Catalogue of the Sanskrit, Pali and Prakrit Books in the Library 
of the British Museum. Acquired during the years 1906-28. Compiled 
by Dr. L. D. Barnett. London, 1928. 

Sutras — Dardanas. Soe: 

1. Brahrna-sut ras of Baflarayana. See list A. 

2. Purva-trilinaipsa-sutras of Jaimini. Soe MimarnsH-Hutras, 

' 3. Sarpkhya-HiitraH of Kapila. 

4. Yoga-Hiltras of Patahjali. 

6. Vai^e^ika-sutras of Kanada. 

Sutras — Dharma. Soe Apastamba-dharma-sutra. 

Sutras — Grhya. See AAvalayana-grhya-Hutra. 

Sutras —Srauta. See: 

1 . ApaHtamba-Arauta-Hutra. 

2. Hiranyake^i-^rauta-sfitra. See Satya^adha-^rauta-sutra. 

3. Satya’^adha-Arauta-sutra, (Also called HiranvakeAi-^rauta-sfitra.) 


Taittirlya-iiranyaka. With the commentary of Sayana. Ed. by Babu Sastrin 
Phadko. Ananda^rama Sans. Serie.s, No. 30, Poona, 1897. 

Taittirlya-bnihiuaiia. With the oommontary “ Vedanta-praka^” by Siiyana. 
Ed. by H&jendralala Mitra. Bibliotheca Indica, No. 31, 3 vols., (^alcutta, 
1869-90. 

Taittiriya-saiphita. Transliteratsvi in roman cliaractors. Ed. by Albrecht 
Weber. Indische Studien Series, No.s. 1 1 and 12, 2 vola, Leipzig, 1871-72. 

Tilndya-mahiv-brahmana. (Also calleil Paftca-viipia-brahmana.) With the 
commentary of Sayana. Ed. by Anandacandra V’idyavagisa. Biblio- 
theca Indica, No. 62, 2 vols., Calcutta, 1870-74. 

Upani^ds. See list A. 

Upani^ad-viVkya-ko^a, or Concordance to the princii)al Upani^nls and Bhagavad- 
glt&, A. By G. A. Jacob. Bombay, 1891. 
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Vaja8aiioyi-sai|ihit&. With the commentary of Mahldhara. Ed. by Albrecht 
Weber. Berlin and London, 1852. 

Vaile^ika-sutras of Kanada. With the commentary of Sai^tikara M\dra. Ed. by 
Jayanarayana Tarkapailcanana. Bibliotheca Indica, Now Series, 
Calcutta, 1861. 

Va§ii 9 ^ha- 8 mfti. See Smftlnaip sarauceayah, pp. 181-235. 

Vasudeva Dlk^ita. Bala-manorama. See Siddhrmta-kaumudl. 

Vedio Concordance, A. By Maurice Bluomliold. Harvard Oriental .Series, 
No. 10, Harvard, 1906. 

Vedio Index of Names and Subjtxds. By A. A. Macdonell ami A. B. Keith. 
2 vols., London, 1912. 

Vi?nu-purana. With the commentary “Sva-prakfAa** by Sridliara Sv&min. 
Ed. by Jivananda Vidyasagara Bha^t&carya. (’alcutta, IH82. 

Windisoh, Ernest. See Catalogin' of Sanskrit Manuscripts m tin* Library of 
India Office. 

Yajfiavalkya-smrti. See DharmaAastra. Text, pp. 1-89. 

Yoga- 3 Utras of Pataftjrtli. With tlio tika of Vacaspati Miini an, I hhilijya of 
Vy4sa. Ed. by Kashinatha .Sa-itnu .VgaHo. AiiandrUraiiia Saiin. Sorioh, 
No. 47, Poona, 1904. 
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Ap.S.S. 

As.G.S. 

Athar.V. 
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B.M. 
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Brahma B. 
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D.S. 
D.Sm. 
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O.D.S. 

G.K. 


ABBREVIATIONS USED 

. . Ac&rya-carita. 

. . Amara-ko^a. 

. . Audumbara-saiphita. 

Adhyatma-sudha-tarangini. 

Atri-smfti. 

Agni-purana. 

Aitareya-upanisad. 

Aitaroya*&ranyaka. 

Aitareya-brahmana. 

Apastamba-dharma-sutra. 

Apaatamba-i^auta-sutra. 

. . Advalayana-grhya-sutra. 

Atharva-veda-8aiiihit&. 

. . Quoted by Baladeva. 

Baia-manorama. 

British Museum Catalogue. 

Bhakta-mala. 

Quoted by Bhaskara. 

Bh^kara^s Commentary on the Brahma^sutras. 
Bhavi^ya-pur&na. 

Bhagavata-purana. 

Brahma-sutra. 

Brahma-vaivarta-purana. 

. . Brahma-bindu-upani^ad. 

Bf hadaranyaka-upani^ad . 

Chandoga-mantra-brahmana. 

Chowkhamba Sanskrit Series. 

A Concordance to the principal Upani^ads and 
Bhagavad-gita. * 

Catalogus Catalogorum. 

Ch&ndogya-upani^ad. 

Culika-upani^ad. 

Dlk9&-tattva-praka4a. 

Daia41okI. 

Dak^-smfti. 

Gnvinda-bh& 9 ya. 

Gaut€una-dharma4&6tra. 

Gaa<jUkpftda-k&rik&. 
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G.M. 

a.p. 

0. P.T. 

Gita. 

Hari V, 

I.O.C. 

1. P. 

Isa. 

Jabala. 

K.D. 

K.F. 

K.R. 

K.S.S. 

K. V.S. 
Katha. 
Kath. Sam. 
Kaus. 
Kerirt. 

L. M, 

L.N. 

L.S, 

L. S.V. 

M. R. 
M.R.S. 
M.Sara. 

M. W. 

Maha. 

Maha. Up. 

Mahanar. 

Maitri. 

Maud. 

Manu. 

Mudg. 

Mulct I. 

Mund. 

Nar. 

N. B. 

Nr.Pur. 

Nr.Ut. 


Guru'bhakti -mandaki i\I . 

. . Qop&la>paddhati. 

. . GopAla-punra*tilpani*iipani(^l. 
. . Bhagavad'glta. 


Hari-vaniM. 


. India OlRce CatalogiKt. 

Indian Philosophy* Vol 2. 

. Ida-upanisad, 

. Jabaia-upanii^d. 

. Kraraa-dlpikn. 

Kunna-pur&na. 

Kalagni • riidra - upan is*» d 
. Kasi Sanskrit Sonos. 

. Katyayana-vartika-Hutra. 

. Kat'ha-upani^d. 

Kathaka-Kjvinhita. 

. Kau^Itakiupanisad. 

Kona-upanisad. 

Laglm-tnahjrHH. 

Lankika-nyayanjah 
Laglui-stava-raja '*tot ram 
, Laghii-stavavah 

. Mantrartha-rahaaya. 

. Mant.ra*rahaHyH-Ho<la>iI, 
Maitravani-s<wnhita. 

Sanskrit- Knghxh Diotionarv. 
Mahrihharata, Asiatic' inlitjon 

. Maha-npanwwl. 

MahanarayHiia-upain^wl 

. Maitrl-upaniw*<h 

Man<iukya-upaniH»Mi. 

, ManuHinphitu 

Muiigala-upanjsad. 

Mjiktiktt-upami*ii<l 

Mundaka-iipaniHad. 


NarayanatipaniKrtd 

Nuinix'r .d sutrav aconlmg tn Nirnhnrka’s com- 
mon tary. 

Npnipha - purvatapanl-uparmiMvi . 
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N.W.P. 

A Catalogue of Sanskrit Manuscripts in the Private 
Libraries of the North-West Provinces. 

Oudh. Mss. . . 

List of Sanskrit Manuscripts discovered in Oudh. 

P.K. 

Prapanna-kalpa-vall!. 

P.R. 

Prameya-ratnavall . 

P.S.M. 

Prapanna-sura-taru -mafijarl . 

Pan. 

, . P&];)iini-sutra. 

Prasaa. 

Pradna-upani^ad. 

Pu.Mi.Su. . . 

Purva-mlmamsa-sutra. 

R. 

. . Quoted by R&manuja. 

Rep. Bh. 

Report on the Search for Sanskrit Manuscripts in 
the Bombay Presidency. (Bhandarkar.) 

Rep. Kath. . . 

Report on the Search for Sanskrit Manuscripts in 
the Bombay Presidency. (Kathavate.) 

Rg. V. 

]^g-veda-samhit&. 

8 . 

Quoted by l^atpkara. 

S.A.M. 

^ ukl&c Arya • mata-sazpgraha . 

8.B. 

Sarpkara’s commentary on the Brahma- sutras. 
Kasi Sans. Series. 

S.J. 

. . Siddh&nta-j&hnavl. 

8.K. 

. . ^ruty-anta-kalpa-valll. 

S.N. 

Srl-Nimb&rkao&ryas tan inataft ca. 

8.N.K.S. . 1 

Sa vi^e^a-ni rvif^e^a-drl- Krena - st a va -raj a . 

S.N.K. 

. . drI-Nimbarka-maha-munIndra. 

S.N.V.N. . . 

. . i^rl-Nimbarka-vratotsava-nirnaya. 

8.R. 

Stotra-ratnavall . 

S.S. 

. . Sruty-anta-sura-druma. 

S.S. 

Siddhanta-sotuka . 

Sab. B. 

Jiabara’s commentary on the Purva-mlmarpsa-sutra. 

Sam. Ka. 

SaTpkhya-karika . 

Sam. Su. 

. . Saipkhya-sutras. 

^at. Br. 

. . ^atapatha-brahmana. 

Sat. S. S. . . 

Satyaeadha-drauta-sutra. 

Sd. K. 

Sid<lhanta-kaumudl. 

Sd.R. 

. . Siddhanta-ratna. By Baladeva. 

SK. 

Quoted by drikantha. 

SK. B. 

. . ^rlkaii^ha*8 commentary on the Brahma-sutras. 

Skanda. 

Skanda-upani^ad . 

Sri. B. 

drl-bha^ya. Madras edition. 

Sv. S. 

S va-dharmainrta-sindhu . 

Svadhar. MS. 

Sva-dharmadhva-bodha. Manuscript. 

Svet. 

S vetaftvatara-upaniead . 

Subala. 

Subaia-upaniead. 
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T.P. 

Tattva>prak&4ik&. 

Tait. . ^ 

. . Taittirlya-upani^cMl. 

Tait. Ar. 

. . TaittiTlya-&ra]^yaka. 

Tait. Br. 

. . Taittiriya-br&hmana. 

Tait. Sam. . . 

. . Taittiriya-8aiphit4. 

Tand. Bp. . . 

T&pd3^‘niah&*br&hma!^. 

V.C. 

. . A Vedio CJoncordance. 

V.D. 

Vedanta-dipa. 

V.K. 

. . Ved&nta-kauBtubha. 

V.K.P. 

. . Vod&nta-kauatubha-prabhA, 

V.K.V. 

V(Ml&nta*k§J'ik&val! . 

V.M. 

. . Ved&iita-ratna-in&l&. 

V.P. 

. . Vifinu*purina. 

V.P.S. 

. . Ved&nta-p&rijata-saurabha. 

V.R.M. 

. . Ve<i&nta-ratna-tnaftju4&. 

v.s. 

. . Vod&nta-s&ra. 

V.Sm. 

,, Vadi^ha-HTnfti. 

V.Su. 

yaiAe^ika-dutras. 

Vaau. 

. . VaAudeva-upaiui^d. 

Ved. In. . . 

. . V«>dic Index of Names and Subjects, 

Vod. Pari. . . 

. . Ved&nta-paribh4i?&. 

Vj.S. 

. . \'^aja8an0ya-sa!phit&. 

Y.S. 

Yoga*»utra. 

Y.M.D. 

, . YatIti<lra-mata*<Mpik&. 

Yaj, Sm. 

. . Yajftavalkya-smrti. 
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Abhedtt'Vada, criticism of, 111. 173. 

Abheda and Bheda Vakyas, recon- 
ciliation of, III. 99. 

Abhipratarin, K^triya, I. 199. 

Acit, three kinds of. III. 87 ; Baladeva’s 
doctrine of, III. 228; views of 
Nimbarka contrasted with tho.se of 
Bh&skara on, 111. 192. 

Action, knowledge being a subsidiary 
element of, II. 716. 

Adhvaryn, meaning of, 1. 77 fn. 

Adhvaryu, II. 624. 

Adhyatnia-sudhatarahgini, a work of 
Puru^ottamaprasada IJ, 111. 174. 

Adhyasa, doctrine of, I. 443. 

Adhyasa-vada, criticism of, III. 136. 

Adhyasa-vada, Puru^ttimiaprasada .s 
criticism of. III. 163. 

Adhyasa-vada, criticism of, 111. 144. 

Aditi, the motlier of gods, III. 27.'). 

Advaita doctrine of Isvara, (’riticiMii 
of, III. 165. 

.Advaita-va<la, Nimbarka nourishing 
during an age of. III. 9. 

Advaita view, criticism of. III. 1.73. 

Advaita view of rnokstt, criti<i8m of, 
III. 130. 

Advaita view of tlic jagat, criticism ot, 
III. 127. 

Advaita view, Purusottamaprasada'M 
criticism of, III. 176, 

Adrsta (the unseen principle) ultimate 
cause of difference among soiils, 1. 
446ff. 

Agni, sacritices of animals to, 11. .7u3. 

Agni-hotra, II. 619. 

Agni-rahasya, title, 1. 76 fn. 

Air, origin of, I. 396f. ; one of the h>c 
elements first created b> (hxl, 
III. 93. 

Aitareya, II. 668. 

Aitihya-tattva-raddhaiita, a work of 
Nimbarka, III. 12. 

Ajatatetru (King), dialogue lielwcon 
BSlaki and, I. 242fT. 

Ajhana, having no substratum, III. 
146; having no object ami existence, 
III. 149. 

Akartftva-v&da, criticism <*f. HI. 127. 

Ak^ara-vidya, III. 701. 

Ak 9 aya-trtly&-vrata, III. 274. 

Anantar&ma, HI. 178. 

Anga-ny&aa, III. 267. 

( 


Animals, killing of stwriticnd animals 
beneheial to tliemselvtw. II. ,703. 

Aniruddha, origin of, 1. 383; reference 
to, 111.75. 

Anistha, inei^ning forbuiden (UmmIs, 11. 
490. 

Anirvacaniya, outside tlie spliert^ ol all 
prainaiias. III. 177. 

Aniiyaja, II. 716. 

Anyatlmiiheilauupapatti, II, 666. 

Aprakrta. meaning and nature ol, 1. 

I Iff.; a kind of tlie non -sentient <lif- 
ferent from prakpii and kala, 111. 69. 

Aprainevatvr.-vrula, critieiKiu of. III 
78, 

Apfirva-vKlhi, nuamiig of, 1. 10 fn. 

.\rnna, iu*c. to one aieount the father’s 
name of Nimbarka, 111. 2. 

.\sampnwia\ ikas, one kind of I’aisnava, 
III. 2.76. 

VsatkarNaN ada, t lot trine (d. 1 2881, 

Atoms, doctrine of causality of. I. 
338f.; (tiur kinds of, I 339; non 
activity of. 1.31111., iflation ol 
inherence lM*(e<s*ii, 1.343r.; non- 
t*ternit> of. 1.3461.; ctikair, eti’. td, 
1 34.7f. , (juahties of, 1. 3l6f. 

. .\tomisiii. r<‘futation of the tloetnne id. 

I 

Atvanta bheda- vada, <*ritieiHm id, HI. 
i73 

Auduloim, teacher. mdi\ idual smil 
denoting Hralmuui im c. to, 1. 264f., 
Mugge.stmg the jM-rfonnanee of the 
sul)Hidiar> parts of siwrdiee by the 
oflieiating piiest, H. 767. 

Aupiiilhika. imm to HlulMkara ddTerence 
of the soul from llrahiiian as such. 

IH. 189 

.\v»M'ehfs|a \ada, mticiKHi of, HI. 86, 

1 2tk 

I Avakirni'pasii. H. 7tH 
t .Vvataras, \anous kinds of. IH. 77. 

A v<'AAv ataras. H . <11 3 

Aei7r\a-earita. a >%ork of Ananhirama, 
Hi. 179. 

A(ar>apada, the father’s name of 
J^rlnivasii, H I . <17. 

Aditya. HI. 89. 

Aneiulamaya-x i«l> a, H . 7<f I . 

Anmi, Hi. 3. 8ee also .UvaoU^ya, 
Hanpnya, HavirdhAna, and 8udar- 
I Sana. 

)1 ) 
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Ai^maratha, sage, view of, I, 138; 
individual soul denoting Brahman 
acc. to, I. 253f. ; III. 6. 

Atharvana. two kinds of knowletlge 
mentioned in, I. 128. 

Atreya, the teacher, II. 766. 

Bahvrca, meaning of, I. 77. 

Baladeva, interpretation of ‘Gati’ acc. 
to, 1. 62; enquiry into Brahman 
according to, I. 21 ; nature of creator 
according to, I. 46, 47, 49. 

Bauddha, III. 42. 

BadarAyana, possibility of Brahma j 
worship by gods consitiered by, I. 
179f.; reference to, II. 574. 

Badari, teacher, view of, 1. 139. 

B&darl-AArama, lit. 7. 

BalAki, sage, dialogue between AjaLi- 
lUtru and, I. 242. 

Bhaktas, kinds of, III. 242. 1 

Bhakti, nat\ire and pre-requisites of, | 
III. 233; modes and kinds of. III. 
238; SadhanarupikA, III. 102; phala- 
rupa. III. 102. 

Bhakti-yoga, III. 102. 

BhAkta and ‘ .\bhAkta ’ explanations of, j 
I. 408. 

BhAskara, encjuiry into Brahman ac- ' 

cording to, I. 19; tl. 491 ; II. 510. j 

HhedAbbe<la doctrine, Niinbarka the ] 
first systematic propounder of, I II. 6. j 

Bhuman, meaning of, I. 151. | 

Bhuma-vidyA, II. 701. I 

Bhur-loka, occupying a space of fifty i 

Koti Yojanas, III. 92. 

Bhuvar-Ioka, inhabited by ])orfecte<l 
souls. III. 92. I 

Bliss, Brahman with relation to, 1. 54. 

Body, Oifcrthly nature and worthless- 
ness of, I. 472. 

Brahmacarya, moaning of, 1. 118. 

Brahmaloka, attainment of, I. 160; 
going of individual souls to, I. 167. 

Brahma-mTmAipsA, I. 19. 

Brahman — difference between indivi. 
dual soul and, I. 6 Iff., 9 Iff.; desire 
of, I. 60, 62ff . ; free from <lependenco, 

I. 62ff.; individual soul unites with 
bliss in, I. 64ff . ; (jualities of, I. 67ff . ; 
difference between Veda and, I. 69 
fn. ; ether referred as, I. 7 If.; as that 
which consists of, 1. 9lff.; appro- 
priateness of attributes of, I. 05ff.; 
designation of object and agent with 1 
reference to, I.97f.; celebrity of 
teaching regarding, I. 9 Iff.; different 
words denoting individual soul and, 
1.98; Smyti text on difference bet- 
ween individual soul and, 1. 99f.; 


individual soul controlled by, I. 
334f.; abode of, I. 113f.; same as 
pleasure, I. 114ff.; path of wor- 
shipper of, I. llOff.; difference 
between sphere of matter and that of, 
I. 120; individual soul’s entrance 
into, 1. 60f.; reasons for enquiry 
into, I. 6 fn.; as that which consists 
of bliss, I. 64ff.; difference between 
Prakjti and, I. 126; invisibility of, 
I. 127ff.; imperishability of, I. 128f.; 
VedAnta-pArijAta-Saurabha on cha- 
racteristics of, I. 22ff.; as inner con- 
troller, I. 121ff.; as object of medita- 
tion, I. lOOff.; abode of, I. lOOff.; 
attributes and difference of, I. 130; 
form of, I. 131; Vai6vanara an 
epithet of, I. 132ff.; doctrine of 
causality of, I. 267ff., 307ff.; origin 
of, I.22ff.; consideration of works of 
individual souls by, 1. 319ff.; ap- 
propriateness of all attributes of, 
I. 322f.; transformation of, I. 305ff.; 
independent of actions of individual 
soul, I.439ff.; as material cause of 
other, I. 394; as becoming the 
‘enjoyer’, I. 286ff.; transformation 
of, 1. 26 Iff.; relation between in- 
dividual soul and, I. 85ff.; 297ff.; as 
source of beings, I. 263; as object 
to bo KctMi, 1. 25 If.; concordance of 
scriptures with regard to, I. 3lff.; 
requisite (|ualitieB for enquiry into, 
1. 6f. ; sense-organs of, I. 316f. ; rela- 
tion between universe and, I. 372f. ; 
difference between individual soul 
and, I. 436ff.; creator of names and 
forms, 1.47 Iff.; concordance of 
scriptural texts with regard to, I, 
25 If.; Atharvanika conception of, 
I. 436; non -separation of universe 
from, I. 392f.; doctrine of causality 
of, I. 325ff.; difference between 
individual soul and, I. 208, 224, 247 ; 
as limitary support, I. 167; nature 
of, I. 1; non-ori^nation of, I. 397f.; 
desire of creation of, I. 304, 400; 
knowledge and kind in relation to, 
1. 404; concordance of Vedas and 
VedAntas with regard to, I. 264; 
non-difference between world and, 
I. 297 ; Vital-breath as referred as, 
1.73; designation of, 1.206; as 
‘person within’, I. Ill; universality 
of knowing, I. 51; relation between 
elements and, I. 389, 404; resolution 
of, 1.260; as ‘Eater’, 1.105; re- 
membrance of, I. 139; dependence of 
PradhAna on, I. 218; cause of 
universe, 1.6, 50, 91; as cause of 
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bliss of individual soul, 1, 58; i 
scriptural support of causality of, 

I. 62; difference between individual 
soul and, I. 247 ; as material cause 
and efficient cause, I. 257, 268, 274; 
referred as, ‘Unborn One’, I. 228: i 
three-fold meditation on, 1.87; i 
same as Tfivara, I. 27 ; same as self, 

I. 8; knowledge of, 1. 6; encjuiry 
into, I. 1; as the plenty of, I. 150; 
manifestations of, I. 138; as an 
object to be approached by the freed, 

I. 145; Smfti texts with reference to, | 
1 . 266 ; as ‘ what is measured ’,1.175; I 
as ‘small’ (ether), I. 163; ‘non- i 
existent’ refers to, l.239f. ; an : 
‘object which one sees’, 1. 159; light i 
referred as, 1, 74; same as Krsna, 

T. 8; pre-requisites to the en(]iiirN 
into, I. 19; meaning of. I. I, 16; 
source of, I. 27 ; distinction between | 
individual soul and, I. 419; absenc'c [ 
of external implements in, I. 302; | 
command of, I. 158; identification of, : 

I. 140; creation of, I. 304, 318; 1 
omnipotence of, I. 315; ultimatt* ; 
cause of universe, 1.237; worship 
of, I. 179; as the imperishable. 1. 
160; difference between individual 
soul and, I. 149; as support of 
heaven, earth and so on, 1. 143; 
immediate place of deep sleep, 11. 
518; both saviAewv and nirvi^ew, 

II. 524; possessetl of difference, 
devoid of difference, 11.524; Nirft- 
kAra-upasana of, II. 527; possessed 
of two-fold chanuderistics, II. 529, j 
540, 532; two forms of, II. 542; 
incessant repetition of the SAilhanas < 
resulting in the «lirect vision of, 11. 
547; a relation of natural difference , 
non -difference between the soul an<l, 

II. 556; an absolute non-tiiffercnce 
between individual soul and, II. 556; 
no equal and no superior of, 11. 
668; ‘all -pervasiveness’ of, 11. 569; 
eight attributes of, II. 662; freed 
soul attaining distinctionless form 
of, II. 668; people deviating from 
their stages of life not entitle«i to the 
knowledge of, II, 764; attaining Hun 
by a knower dying at night, II. 831 ; 
sole cause of creation, maintenance 
and destruction of the univerw. 

III. 18; both the material and efit- 
cient cause of the universe. III. 18. 
doctrine of c-ausalitv of, HI 19; 
both transcendent and immanent. 

III. 19, 24; cause of the universe and 
its soul. III. 23; natute and qualities 


of, III. 7 1 ; forms and manifestations 
of. III. 75; knowledge through siTip- 
ture alone. III. 110; criticism of the 
Advaita views of, 111.124; unlike 
KAmaniija, Nimb&rka identifying it 
with Kfsna, III. 180; Karana-rrqia 
and Karya-rupa of, III. 183; \^or- 
.shipped, as a formless and distiiic- 
tioniess entity. III. 186; esaential 
nature, attributes, and jKiwors of, 
III. 216; forms and manift^tations 
of, III. 220. 

Brahmana-meiul leant, 11. 488. 

Brahma -sntras, interpretation of, 11. 
475. 

Brahma- vidya. evclusion of fiudras 
from, I. 194; rights of gods in, 1. HMl. 
Brahma-vaivarta-puniiia, III. II. 
Brahma, legend regarding the name* 
Nimbarku' given l>\. 111. 4 
Brahmanda. pruol of endleKHiu'Sh ol. 
III. 93. 

Buddhi, ahscmcc of agcntsliip of, 1 . 430. 
Huddhisin, refutation of views of. 
1. 348; dcM'trme of aggn'gation in. 
1. 348; dcK trmc of causalitv ac<*ord- 
iiig to, 1. 348; four sc’liools of, I. 349; 
d»M'triiie of inomcntaniu‘KH m, 1. 351, 
353, 366; doctrine of dc'stnu tion in. 
1. 356. salvation ac cording to, I. 358; 
foiir-folti triitlis in, I. 358. 
BrhiidAranyaka, I1.5U7; 11.542, II. 
647. 

Brhmiaranyaka rpaniNvd. self accord- 
ing to. i . 8 

Caitraratha. Ksatriya, I I9S( 
(’AndrAvana, jMMiaiicc* pnvctistsl m 
HCM-mg a fa!lc*n Brahmami. II 764. 
('araiia m«*aniiig not work lent con- 
duct. dc-agnatiou m the \’(*<la o/ ; 
mc'taphoi H'al cc>nnotatmn <d work, 
iiic'aning g<M)ci and had cIihvIs, 
11 487 

( aiiMc* ddliTc-iicc lMdsvc-c*ii effes t and. 
1.326 fii.; relation Ixdwwn ctTcvt 
and, I. 326 fn., conception of. I. 26. 
diMc-oorsc* on two s(*uU »*ntering into, 
1 l‘»7fT. 

( ‘Akrav ana. tc*iM lung oh I- '3f 
farvAkas, regarding the relation 1 k*I 
wcHMi the soul and the )u»\\ Hicc 
XK-w of the. H 692 
( atiirrnAc«\ a, ww rdicc, I 5, .15 
Chandccgva. H 525. meaning cd. I 

( it. nature*. siAc and kind of, ill. i8. 
M<*ws of NirnbArka contraMl^l with 
those of Bhuskara «tii, III. 187; 
Baladeva’s doctrine of. HI. 225. 
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Citragupta, II. 493. 

Conscioiisnees, reality of, I. 362ff. 

Creation, vital breath and the rest 
prior to, I. 296; non-existence of 
effect prior to, I. 293ff.; nature of 
universe prior to, II. 296; individual 
soul in relation to, 1.307; effected 
through mere wish of Brahman, 1. 
3()4f., 400f. ; inconsistencies in atomic 
theory of, I. 339ff . ; order of, I. 389ff ., 
404ff. 

Creator, conception of, I. .54; golden- 
coloured, II. 650. 

Cyavana, Brahma -sage, power of, 

I. 311. 

Dahara, II. 073. 

Dahara-vidya, II. 040. 

Dandin, a legeml regarding the name 
‘Nimbarka’, given by, III. 4-5. 

Dar^anopasana, II. 794. 

Da4a-6lokI, a small work by Nimbarka, 
III. 8. 

Datohar&-vrata, III. 274. 

DevakI, III. 275. 

Devana^I, Sudar6ana-a<^rama situate<l 
on the Ixmk of. III. I. 

Devftcarya, III. 107, 

Devotion, a supreme sadhana, III. 53. 

Dharmadasa, III. 178. 

Dharmadeva, III. 174. 

Dhf 9 t<adyiunna, II. 490. 

Dik, a presiiUng deity of organ of 
knowledge, 111. 89. 

Dlk^, discourse on. III. 265. 

Divinity, iK)wer8 of, I. 3l4f. 

Dogs, people attaining the birth of, 

II. 486. 

Dreams, indivi<hial so\d creating, 
II. 606. 

Dream-chariots, supreme soid creating, 
II. 611. 

Dream-cognitions, distinct from wak- 
ing cognitions, I. 304f. 

Dream-object, created by the Lord 
alone, II. 611, 515. 

Drona, for the destruction of, II. 490. 

Dr^ti-Sf^ti-vAda, criticism of. III. 171. 

Earth, origin of, I. 399f.; one of the 
first created elements by God, III. 
93. 

Effect, doctrine of pre-existence of, 
I. 293ff.; qualities of, I. 326 fn. 

Eggeling, III. 3; 111. 182. 

Eka-jlva-vRda, criticism of. III. 87, 
127. 

Ekamev6dvitlvam, criticwm of. III. 
166. 

Ek&ntins, devotion of, II. 689. 


Elements, order of origin of, I. 389ff . ; 
order of dissolution of, I. ^2f.; 

Entity, origin of, I. 360f. ; remembrance 
of, I. 360f. 

Ether, Brahman denoted by, I. 71f., 
156, 166, 168ff.; non-distinction of, 
I. 359f.: origin of, I. 389ff.; one of 
the five elements first created by 
God, III. 93. 

Evolution, order of, I. 407f. 


Fire, knowledge of, II. 493; six in 
Bfhad&ranyaka, II. 679; mystery of, 
11. 610; one of the five elements 
first created by God, III. 93. 

Food not restricted to a knower of 
Brahman or to non-know’er in event 
of danger of life, II. 748 ; no restric- 
tion in taking on the part of the 
person knowing vital -breath in time 
of danger to life, II. 746; same as 
earth, I. 399ff. 

Forms, identity of Vidyas due to non- 
difference of, II. 662. 

Freed Soul, attaining relatives and so 
on at will, II. 869; having power of 
realizing its wishes, II. 874; declared 
as omniscient, II. 876; no mention 
of it as the creator in the texts 
designating creation, II. 877. 

Gantr, five different view's regarding, 
II.’856. 

Gantavya, five different views re- 
garding, II. 856. 

Gargl, Ii; 645. 

Gariujla, II. 850, 

Gaudapada-Karika, III. 14. 

Gautama, father of Svetaketu, 
II. 477; Jabala initiated and taught 
by, I. 202. 

Gavamayana, II. 590. 

Gayatrl, two-fold implication of, I. 76 
fn., 77ff. 

Glory of R5<lha-Kf^na, the central 
point of NimbSrka’s doctrine. III. 6. 

Ghftarnava, III. 92. 

Ootls, corporality of, I. I79ff.; worsliip 
of Brahman, 1. 179ff.; non-etemity 
of, 1. 183f!.; rights to Ma<lhu-vidya 
on the part of, 1. 190ff. 

God possessed souls, II. 616. 

Golden-coloured creator, II. 714. 

GopAla-mantra, III. 266. 

, GopMa-pur\'a-tapanl, II. 659. 

I GopSla-uttara-tapanl-iipani^ad.II. 681, 

; Grace, theory of, III. 105. 
j Gunas, throe kinds of. I. 14. 

! Qurjara, III. 6. 
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Guru, intermediary between the in- 
dividual soul and the Lord, III. 55. 

Guru, qualifications of, III. 118. 

Gurupasatti, general nature of, III. 55; 
adhikirins of, III. 66; CK^cording to 
Sundarabhatta, general nature of, 
III. 117; successive stages of, III. 
119. 

Harps&vatara, Lord Vi^nu’s manifesta- 
tion as a swan, 1. 6. 

Haripriya, a name of NimbSrka, III. 3. 
See cdso Aruni. 

Harivy&sadeva, a staunch supporter of 
non-violence, III. 133. 

Havirdhana, a name of Nimbarka, 
III. 3. See also Aruni. 

Hayagrlva, III. 174. 

Hell, seven according to Smfti, II. 402. 

Highest Person, II. 607 ; meditation 
on Highest Person a.s one's own self, 
II. 786. 

Highest Reality, according to Nim- 
barka Brahman, III. 18; not termed 
as Kfsna by Bhaskara, III. 182; 
Ramanuja’s conception of it exactly 
similar to that of Nimbarka, III. 180. 

Highest self, not subject to Karinas, 
11.620 and 522; the free<l soul 
realizing itself as non -distinct from 
II. 863; the merging of the spee(di 
and the rest in II. 826. 

Hiranyagarbha, II. 604. 

Hita, 11.517. 

Hotr. II. 707. 

Householder, ‘sacrifice study' indicat- 
ing the stage of o, 11. 731 . 

Householder, view of Jaimini on the 
adoption of the stage of a, II. 729. 

Hfdyapeksaya, explanation of, I. I77fT. 

Ik^uras&rnava, III. 92. 

Immortality, one standing on Brahman 
attaining, II. 731. 

Imperishable, declariition of YajAa- 
valkya r^rtling, II. 646. 

In breathing, the primaiy agent of. 
II. 664. 

Indicatory mark, a nirapeksi^ devote*' 
better than a man Ixjlonging to an 
a4rama on account of, 11. 758. 

Individual soul,-— cause of bliss of. 
1.58ff.; unification of, I.64ff.; dis- 
tinct from ‘Inner controller’, ‘Invisi- 
ble’, ‘Imperishable’, and the rest, 
I, 121ff.; Inxircr of vital-breath, I. 
147ff.; ‘Small one’ <li8tinct from, 
I. 16911.; different from Brahman, 
l! 208ff.. 224ff., 247ff.; cliaractenstic 


marks of, 1. 246f.; creation of, 
1.307; various fonns of, 1, 310f.; 
nature of, I. 407ff.; non-origin and 
eternity of, I. 408ff.: as knower and 
eternal consciousness, I. 41 If.; scrip- 
tural mention of ‘ departure etc. 
of, I. 413ff.; atomicity of, I. 4l3ff.; 
size of, 1 . 4 1 3. 4 1 5 ; ahmle of, 1 . 4 1 Of . ; 
relation between knowledge and, 
1.423, 417f.; attribute of, 1.417, 
41 Off. ; distinction between Brahman 
and, 1. 41911.; defects in doctrine of 
all-pervasivenesH of, 1.420, 424f.; 
comparison between Biuldhi and, 1. 
424ff.; as agent, I. 426ff.; Uiking by, 
I. 428; non -rest riot ion of (vetions on 
the part of, I. 42Uf. ; coinpartHl with 
carpenter. 1. 423f.; control of agent- 
ship <»f, 1. 433ff.; as a part of Brah- 
man, 1. 436ff.; difference between 
Brahman and. 1. 436ff.; reasons for 
injunction and prohibition on, 1. 
442f.; non-extension of, 1.443f.; 
non-accoptanco of doctrines of all 
pervasiveness, etc. of, I. 444ff.; 
organs of, I. 450ff.; relation between 
sense-organs and, 1. 466f.; trans- 
migration from one Ixxly to another 
of, 11.476; an implement of enjoy- 
ment of gods, II. 484; entering into 
itself during deep skx^p, 11.567; 
attaining Lord tlirough the path 
beginning with light manifested in 
its own imdevelofMxl and natural 
forms, II. 869; not only jft&na but 
also jflati^ III. 27; when in Ixmdage 
neither ommwient not omnipotent, 
III. 29; a part of Brahman due to 
upadhis. III. 188. 

Indra, vital-hroath and, I. 8lff.; 
dialogue between Pratardana and, 
1. Klff.; Brahman denoted by, 1,81 ff. 

Indriya-nyasii, III. 267. 

Inner (‘ontrollcr, II. 526, 638. 

JagaiinAtha, iMjconling U) one account 
father’s name of NirnbArka, III. 2; 

.lagadhari, birtlii>Ia< e of Purueottarna- 
prasA<lii (II), in. 174. 

.Jaimiiu. teacher, view of, I. 13H; 
difference iM'iwwii individual soul 
an<l Hrahiimii luc'ording te, I. 247ff., 
reference to, II. 672. 

.Jama, III. 42. 

Jainism, refutation of views of, I. 369; 
seven f-att^gories according to, I. 
.369; PaAuiMita do<’triiie of. 1. 376ff. 

.lala-puja. III. 274. 

.Jainbu. one of the seven island* a« the 
Bhurloka consmtcHl of. III. 9‘i. 
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Janaka, II. 717, 

Jana-loka, abode of Brahman s sons, 
93. . . ^ , 

Janin&9tft«il» one of the chief festivals 
of Vai^navas, III. 274. 

JayantI, according to one account the 
mother’s name of Nimbarka, III. 2. 
Jftyanteya, a name of Nimbarka, 
III. 3. See also Aruni. 

J&baia, II. 668. 

Jahnavl, a ceremony on the birthday 
of, III. 274. 

J&madagnya-ahina sacrifice, II. 645. 

Kadamba>pu§pa-puja, III. 274. 

Kahola, answer to the question of, 
II. 647. 

K&la, second kind of the acit, III. 94. 
K&lamukhas, doctrine of, I. 376, 
Kan&da, doctrine of causality accord- 
ing to, I. 348. 

K&ftcana-bhumi, III. 93. 

K&p&las, doctrine of, I. 376. 
Kap&la-vedha, III. 272. 

Kapila, same as Hiranyagarbha, I. 271 ; 

view of, I. 337, 339. 

Kara-nyasa, III. 267. 

Karma, Harivyasadeva substituting 
*aprakrta’ by. III. 134. 
Karma-Kanda, II. 678. 

Karma -mTmaipsa, study of Brahma- 
mimaipsa and, I. 19. 

Karma, relation of vidya to. III. 46. 
Karmas, beginninglessness of, 1.320; 
nature and fruits of, 1. 6, 20; in 
case of exhaustion by enjoyment, 
II. 485; the decay of, II. 629; at the 
time of the soul’s separation from 
the final body all these decaying, 
11.636; contradictory views of 
Nimbarka and others regarding the 
decayance of II. 638; Vidya indepen- 
dent of and seijarate from. III. 48. 
Karma-Yoga, III. 101. 
KarmAfigopa^na, II. 794. 

Kar^najini. II. 487. 

Kartika or VaiAakha, in which Nim- 
barka was bom, III. 2. 
Karya-Brahman, II. 637 ; the soul at- 
taining the supreme Brahman 
through the, II. 637. 

Kadakr^a, teacher, individual soul 
denoting Brahman according to, 
1.255. 

Kaii^taki, II. 590. 

Kau^ltaki'text, tleclaration of. II. 490. 
Kava^a, sa^s descending from, II. 721 . 
Kekaya, if. 699. 

Ksaava, III. 75. 

Kesavakaamlribha^^, III. 122. 


Kevala-matykanyasa, III. 266. 
Kedavadi— matjkanyasa. III. 266. 
Knowledge, existence of, I. 418; attri- 
bute of soul, I. 423; austerity alone 
the second branch of, 11,731; 
attainment of Brahman through, 
11,713; a student dwelling in the 
house of a preceptor being the third 
branch of, II. 731 ; not subservient to 
work, II. 724; destruction of work 
by, II. 727; three branches of, II. 
731; sacrifice, study, and charity 
being the third branch of, II. 731 ; 
attainable through the grace of 
scripture and spiritual teacher, etc., 
11.742; usefulness of worlw for 
giving rise to, II. 743; depending on 
the co-operation of works, 11.743; 
combined with works fit for leading 
to salvation, II. 743; calmness 
essential on the part of the seeker of, 

II. 745; taking of improper food by a 
knower of Brahman in case of 
obligation not detrimental to, 11.747 ; 
taking of improper food obstructing 
the full manifestation of, II, 747 ; 
removal of obstructions giving rise 
to, II. 776 ; immediate cessation of all 
obstructions on the rise of, II. 795; 
chart of the sources of, III. 99. 

Krsna, an abode of an infinite niimhor 
of auspicious qualities, III. 25; know- 
able from scripture alone. III. 26. 
Kfta, name of die, I. 78. 
K^rodakarnava, III. 92. 

Ksirarnava, III. 92. 

Kumaras, four in number produced by 
Brahma out of his mind, III. 5. 
Kunti, sons of, I. 180. 

Life, voluntary giving of it by a house- 
holder, II. 727. 

Light, Brahman denote<l by, I. 74ft'., 
206; origin of, I. 397ff.; conductor of 
the path towards salvation, II. 844. 
LokamatT, mother’s name of Srlnivast\. 

III. 67. 

Lord, practical mode of worshipping 
the, III. 262; different from indi- 
vidual soul just as the sun differing 
from its image. III. 537 ; manifesting 
in different forms, II. 666; two ways 
of meditating upon the, II . 63 1 ; 
everything being a manifestation of, 
II. 656; identity of Sri with the, 
II. 666; different devotees following 
different paths coming to liave 
ilifferent intuitions of the, II, 687 ; 
vision of the Lord depending on the 
grace of, II. 690; contemplation on 
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Him as producing the sun from his I 

eyes, 11« ! 

Madhava Mukunda, HI. 177 . ! 

Madhura-ialarnava, III, 92. i 

Madhu*vidya,II. 940; import ol, 1. 193. 
Madhva-mukha-mardana, a work of 
Kimb&xka, III. 12. 

Madhyamikas, doctrine of, 1. 349; 

refutation of views of, I, 367. 

M&gha, month in which Srinivasa was 
bom, III. 67. 

Mahftbharata, story of Matahga in, 

I. 377. 

MahS-nArayana, II. 663. 

Mahar-loka, inhabited by Bhrgu and 
other saints, III. 93. 

Mahe4varas, doctrine of, I. 376, 379. 
Majestic, Brahman as such, 11. 666. 
Man, destiny of. III. 142. 

Manana, lU. 116. 

Mandala*vidya, II. 616. 
Mandukya-Upaniijad, II. 52H. 

Manu, II. 630. 

Matahga, story of, I. 377. 

Matter, difference between world 
Brahman and world of, I. 120, 
Mayfi, hindrance to salvation, 1. 12; 

doctrine of, I. 377. 

Maya-vada, criticism of. III. 167, 
Meditation, three kinds of, I, 88; going 
to Brahman through, II. 030; diver- 
sity of, II. 702; four ends of men 
arising from, 11. 714; carried on in a 
, sitting posture, IJ. 793; continuance 
of it until death, II. 794 ; the mo<le of, 
III. 60; posture of. III. 50; place of, 
III. 50; time of, fruits of, kinds of, 
111.61; three kinds of. III. 62; 
adhikarins of. III. 63; Brhhmanas 
living the life of, II. 722. 

Mind, origin of knowledge and, I. 404; 
purified through the muttermgs of 
prayers giving rise to knowledge, 

II. 765; relation between food and, 
I. 473. 

Moksa, doctrine of Nimbarka of, 
Ili. 43; viroilhins to, III. 68; Dova- 
eftrya's views of, 111. 113; Sundara- 
bhattak views of. III. 116; Hari- 
vyosadeva’s views of, III. 138; views 
of Nimbarka compared with those 
of Bhfiskara of, Ilf. 196; Baladeva’s 
views compared with Nimb&rka’s 
on. III. 231. 

Moki^adharma, difference lx*twocn 
spheres of Brahman and matter in, 
I. 120. 

Moon, resort of people performing sa/Ti- 
fices, II. 494; soul attaining, II. 495. 


Mukundamaliiina-stava, a work of 
Purusottamaprasada, 111, 17,5. 
Mukunda^ranainantra, III! 266 
Mundaka, II. 690. 


N acikeias, dva\og\\e a\\\a «uvv\ , 

1. \h7ff.. ‘222ff.; refereuc© to, 11. 775. 
Naumsarauya, HI. 6. 

Naisthika, meaning and diily of. 
1. Il8f. 


Naisthika-brahmai'arm , N unb&rka\ead- 
ing the life of, III. 6. 

Name and form, evolution of, 1. 470ff. 

Nanda, III. 275. 

Nartula, Nimh&rka's guru Imt a tradi* 
tional figure, III. .6; NimhArka call- 
ing him his guru to Hhi>w the anti- 
quity of luK own doctrine ivs a ell as 
to glorify it, 111. 6; reference to, III. 
616. 

NarayanaprasA^la, father of Puru- 
;;H>ttamaprasrula (II), 111. 174, 

Nftrayana-Sarovara, III. 6. 

Nididhyasana, III. 116. 

Nigada, a treatis#^ »m Vwla hy Srini 
yhsilcftrya. III. 66, 

Nflakanfha, II. 666. 

Nimhnrka, author of V'lMlAnta pAnjAta 
- saurahlia, l.3ff.; interpreOition of 
SriitatvAt iwcording to, 1. .'ilt fn.; re. 
Icrence to, II. 491 . 

.Nirapeksii devol^H*. never deviating 
from hiH vow and entering worldly 
life. 11. 760, attaining kn«>w)»v|ge 
throogh the sp^vial gnwe of hord, 
11.766. 

Nirgona-va«la, mtieiHin of, IM. 77. 

Xirrti, a religious student deviating 
fnun \ow of chastity siwnfh’ing an 
ass t»>, II. 761 . 

j Xirvisesii vAda. criticism of. III. 77, 

I 124. i 43. 

I NiyaiiiAiiandii. always refernsl to as 
I Min h h\ his followers. III. 3. 

Nfsiinha jayanti-vrata. III. 274. 


Pada-nyAsa, III 267. 

Panca<lhHU stotrain. a Wfirk of ViAvA- 
carya. III. 69, 

' PancA<|hyAvl Irmtim*. <fnn|K»srst hy 
I Pasupati, I. 376. 
j Piincagni-vnlyn, II. 679. 

1 PaiVaratra <loctrme. luitieisin of, 
I r.3M3. 

Panca SaipskAra - prarmina - vidhi. a 
; work of NiinbArka, III. 12. 

! Panclkarsna, III 91, 93. 

I Para pakHagiri-vaJra, III. 177. 

ParAAam, father of V'yAsa, 1 . 2; II . 492. 
I Parna-woo<l, 11.670; II, 716. 
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Fa^upati, doctrine of, 1.376; lx>dy 
and sense organs of, I. 370; finitude 
and non-omniscience on the part of, 
381 ; relation between Pradh&na 
etc. and, 1. 378. 

Paurnamasa, II. 699. 

P&ftcajanya, III. 66. 

Paftcalas, II. 497. 

P&6upata vow, people practising this 
vow attaining salvation, II. 773. 

Perception, external objects and, 

I. 362, 366. 

Person, simremacy of the, II. 602. 

Personal God, III. 18. 

Pltha-ny&sa. III. 267. 

Plak^a, III. 92. 

Plenty, desire for encpiiry into the, 

II. 702. 

Points of dissimilarity, between 
Nimbarka and Bhaskara, III. 251 ; 
between Nimbarka and drlkan^ha, 

III. 262; between Nimbarka and 
Bcdadeva, III. 264; l>etweon Nim- 
barka and KAmaniija, III. 249. 

Points of similarity, between Nim» 
b6rka and Ramanuja, III. 260; 
between Nimbarka and Baladeva, 
ni. 266; between Nimbarka ami 
Srlkantba, III. 263; between Nim- 
bArka and Bhaskara, III. 252. 

PradhAna, doctrine of causality of, 
I, 326; common cause of world and, 

I. 326; cause of creation, 1. 376; dis- 
tinct from 1 Invisible Imperishable* 
and the rest, 1. 127; difference 
between self and, 1. 42; distinct 
from ‘ Inner controller ’, 1 . 124; trans- 
formation of, 1.331; me*ming and 
nature of, 1.42; doctrine of, I. 41; 
distinct from cause of the world, 
I. 41; scriptural mention of, I. 212; 
knowability of, I. 220; * unmanifest * 
as attribute of, I. 217, 220; depen- 
dence of, I. 218; doctrine of, I. 282; 
similar of body with reference to, 
I. 213; ‘Imperishable’ distinct from, 
I. 166; ‘support of heaven, earth’, 
etc. distinct from, 1. 1 43 ; transfornm- 
tion of, 1.308; non -dependence of, 
1. 330; absence of purpose for 
activity on part of, I. 332; parts of, 
1. 313; im]>os8ibility of activity on 
the part of, I. 328; impossibility 
arrangement of objects U> be created 
on the part of, I. 326; motion of, 
1.333; objects of inference, I. 146; 
absence bf power of being a knower 
on the part of, I. 336; impossibility 
of being preponderant on the part 
of, I. 335. 


Pradyumna, origin of, I. 383; III. 76. 

Praj&pati, doctrine of ‘Snwdl one* 
taught by, 1. 170; creation of, I. 183; 
sense-organs created by, I. 468; II, 
608; gods and demons offspring of, 

II. 586. 

Prakfti, distinct from ‘Unborn one*, 
1. 226; reasons for existence of, 
1.326; proximity between Puruw 
and, I. 334. 

Pralaya, meaning of, I. 188. 

Pranava, II, 588. 

Prapatti, adhikarins of. III. 65; general 
nature and factors of, III. 54. 

Prapatti -yoga. III. 103. 

Prast^va, meaning of, I. 73. 

Prastotr, meaning of, I. 73. 

Pratardana-vidya, I. 81 ; te»w;hing of 
Indra to, I. 81 . 

Pratibimba-v5da, criticism of, III. 84, 
126; Puruf^ttamaprasada's (I) cri- 
ticism of, III. 157. 

Pravahana, the King, 11. 477. 

Prayaja, II. 715. 

Pracina^ala, II. 699. 

Prakfta, discussion on, 111. 88; twenty- 
four principles of. III. 90. 

Praruv, difference between apana and, 
1.76; having five diffortmt modeH, 

III. 90. 

Prana-vidyn, II. 702. 

Pranagni-ljotr, II. 665. 

Prarabdha- Karinas, destruction of it 
through the grace of vidya, II. 804. 

Pratah-Smaranastotra, a work of 
Nimbarka, III. 11. 

Primary Inner Soul, IT. 6.'>7. 

Puradas, II. 645. 

Purity of life, depending on the 
purity of foo<i, II. 747. 

Purus*!, connexion between dakti *!ml, 
1. 383, proximity of Prakrti to, 334; 

Purusa and Prak|ii, S*iri^khya view of, 
I. 242; Saipkhya interpretation of, 
1.326; mover of Pradhnna, 1.334; 
sense organ of, I. 383. 

Purujjottamaprasa^ia Vai^nava (I), III. 
140. 

Puru^ottamaprasada V'aisnava (II), 
111. 174. 

Purva-mlmaipsa, pix'-rctjuisite to tho 
study of, I. 6, 19; II. 678; III. 49. 

Purva-tantra, II. 576; meaning of tho 
Veda attainable by investigation into 
the, II. 724. 

Rahasya-mimaipsa, a hook written by 
Nimbarka, III. 11. 

Raikva, sage, I. 197f. 

Kathotsava, III. 274. . 
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Baurava, II. 492. 

Ramanuja, enquiry into Brahman 
according to, I. 19ff.; interpretation 
of ‘gati ’ according to, I. 62 ; reference 
to, II. 491 . 

Ranayaniyas, II. 616. 

Real^ trinity of, III. 71. 

Roality, three kinds of, I. llff. 

Release, invitation on Lord as having 
a form also leading to, 11.611; 
meditation leading to, II. 666. 
Religion, Ramanuja’s system on it 
more intellectual wliile that of 
Nimbarka more devotional. III. 181. 
Religious duties, enquiries into, I. 5. 
Retail -sig -yoga, 11. 504. 

Rituals, discourse on. III. 248. 
Rsyadi-nyasa, III. 267. 

*Sa’, meaning Lord, II. 660. 

Sacred Mantra, person entitled to, 
III. 122. 

Sad-vidya, II. 661. 

Sagima, II. 677. 

^aiva, HI. 42; refiiti\tion of views of, 
1.376. 

^kti, doctrine of ('ausality of, 1. 382; 
origin of universe of, I. 382; con- 
nexion between purusa and, I. 38,3; 
existence of intelligence, etc. in, 

I. 384; reference to, II. 644 ; HI. 
42. 

Salvation, attiunment of, I. 10; moan- 
ing of. I. 1 1 ; means to, 1.222; 
man jierforimng in a disintcro^teil 
and unselfish spirit attaining, IH. 
279; dhyana most direc't and irnme- 
diatc5 cauHfi of. 111 . I 1 4 ; grace of 
Lord an essential prorf'Cjuisito of, 
111.116; obstacles preventing one 
from attaining, HI. 68; attainable 
after the destruction of earthly bo<iy, 
HI. 196; direct and indirect rnwuis 
to, II. 673; vidya alone bemg the 
cause of, 11. 683; vidya alone IwKling 
to, II. 740; no use of combination of 
vidya. and karrnas for lotuliug to, 

II. 740; no fixed rule for uttaming, 
11. 774; meaning attainment of 
similarity with I^ord, II. 780; com 
plete faith in 8<;ripturo and sjiiritual 
teacher essential on the part of men 
desiring. III. 67. 

Sam&cara, II. 581. 

^aipkara, enquiry into Brahiruin 
cording to, I. 18; reference U>, 
11. 491. 

Saipkarsana, origin of, 1. 383, 386; , 
reference to. III. 76. t 

Sampata, meaning work, II. 486. 

92 
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^>oginningles8nes8 of, I. 

320. 

j Saipvargavidyi, moaning of, 1. 78. 
Samvyoma, II. 656. 

Saqiy*idvama, meaning of. I. 113. 
Sanatkuinara, II. 7 U . 

I Saiikhavatara, HI. 66. 

“'oifcning and duty of, 

Sarasvati, ikccording to one account 
the mother’s name of NimbArka, 

i^ariraka-miinamsa. HI. 504. 

bar\ a-gatatma-\ ada. criticism of HI 

86. 

I ^ataudana, n . 6Si . 

Sattva -traiMdhva vi'uLk, i riticmm of 
111.168. 

Satya-loka, alH>dc of Bralmia, HI , 93. 

Saunaka-kapi va, Hrahmana, 1. 199. 

Saunaka, the view that knowlwige of 
the s<»ul not created h> the removal 
of faults uphold b\ . 11 . 861 . 

Sa V ih<*':«i . n irvij^sa - Sri - K p? nu - St a vara ja, 
a h\inn of tweiity-tive vermes coin- 
posed hy Nimbarka, HI. JO. 

Sautrantikas, doctrine of. I. 349, .'111. 

8a\ anotsiiN a. 111. 274 

‘SiV, meaning vidya, meaning parA- 
6iikti of the Lord, 1 1 . litlu. 

SiulhanaH, mows of Nimbarka rom- 
part'ii with thoH4* ot HhAakara's on, 
III. 196. PuniMottamapraHada’s (I) 
views on, IH. 142, siiha-kariiiM to, 
HI 67, ea<’h of tlwiii hauling to 
hiiKation in its oun way, 111,61; 
Hanv yasadeva’s views on, HI. 139; 
I)('\ luarv a’s vu'ws on. III. 114; 
variety <»f. HI HtO. 

Suktas. refutation ol vicvnm of, I. 382, 

Sumkhyas, nifclvation according to, 
1. 220, |>rin<i|)Ics of. I. 234; ndation 
lM‘twecn Itmlinian and world iw- 
cording to, 1.282; dfstnia* of 
causality iM<ording to. 1.308; dm- 
trine of creation iM c<trding to. 1. 326, 
irx onsisti'ia ics in, 1. 337. 

Sanikhya Smrti, refutatatn of, I. 232; 

k refutation »vf views of, 1. 267. 

Sarnkbya view ol cnvition, lUcepUnl by 
Nimbarka, 1 11 . 4<». 


SaiiipiailavikaM, on»* kind of VaHjtimva, 

HI. 266 *. 

f>andilya, II 609. 

Sandilya vuly A, H.64<t 12, 
^nrirakunilinamiui. (omj>OHe<i by 
Vyfisa, son of ParAAivra, I 2; re- 
ference to, 11. 573. 

J^astra-yoni, interfiretetion of, I. 28, 
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RiKnifipance of, I. 78. 

Scripture, floiirce of Brahman, i. ^ ; 
nothing but the product of mature 
reflection and stained thinking? of 
inspired prophets and sages, III. 26. 

Beet, succession list of the high priests 
of the. III. 67. 

Self, ‘Seeing’ as attribute of, 1.41; 
Pradhana differing from, I. 42. 

Self-surrender, generating devotion, 
III. 61. 

Sense-organs, firigin of, I. 450; number 
of, 1.455; atomicity of, 1.4.57; 
activity of, T. 464; difference bet- 
ween vital-breath and, I. 46ft; 
having unity with mind, IT. ftOO. 

Setu-bandha, TIT. 6. 

Siddhas, meaning anfl attributes of, 
I. 373. 

Siddhanta-jiihnavl, a work of Deva- 
carya, III. 10ft. 

^isya, qualifications of, ITT. lift. 

Slayer of liirnself, no expiation purify- 
ing the man slaying himself, IT. 752. 

Smrti, ‘non-contradiction of scripture 
and, IT. 630. 


6rikantha, enquiry into Brahman 
according to, I. 20f.; interpretation 
of ‘gati* according to, I. 62, 
^rikr^na-Saranapatti-stotra of ori- 

bhatta, III. 132. 

^rlkr^na - carana - bhu^anastotra, by 
Anantarama, III. 179. 

^ri-Mukunda-^ranapattistotra of 

Anantarama, III. 179. 
^ruty-anta-kalpavalll of Piiru^ottama- 
prasada Vaisnava (I), HI. 140. 

I ^rutyanta -sura-dr uma of Piiru^ttama- 

I prasada (II), III. 174. 

! ^ruti-siddh&nta-ratnamala of Ananta- 
j rama. III. »179. 

! Stava-paneaka-mahatmya of Srinivasa, 

j HI. 68. 

! Subtle body, disajipearance of, II. 637 ; 

disappearing only when the soul 
i attains the Supreme Brahman, II. 
637. 

' Sudar^ana, a name of Nimbarka, 
' III. 3. See also Anini. 

J^udras, rights to Brahmavidya on the 
part of. I. 194f.; prohibition for, 
I. 203. 


Soma, the sacrificing of animals to, 

IT. 503: the king, IT. 477, 482. 

Soul, real nature of, 1. 12; doctrine of : 
size of, I. 373: specification of, i 
I. 110: different from ‘Inner con- 
troller’, I. 125; doctrine of parts of, 

I. 374: remaining similar to the 
ether and the rest for short while, 

II. 501 ; attaining Brahman not 
subjected to rebirth, II. 883; <le- 
pending on the fifth ablation for ' 
obtaining a body, IT. 495; composed 
of all the elements. It. 813; a self- 
conscious ego. HI. 2ft; has five 
stages, HI. 30; essentially atomic in 
size and ever remaining so, HI. 32; 
two classes in bondage. ITT. 34; 
knowledge by nature. III. 84; 
knower, doer, enjoyer and depomlont 
on nature, HI, 84; atomic in size, 
HI. 84; endless in ntimber, HI. 84; 
not the substratum of Ajftana, TIT. 
146. 

f^ouls, infinite in number, and of two 
kinds, HI. 32: different kimls of. 
Hi. 84; plurality of, HI. 87. 

Southern progress of the sun, <lving 
when a knower attains Brahman, 
H. fi33. 

S|>eech, create<l by Brahman, I. 31. 

^rl meaning the eternal consort of the 
~1. 603. 

HI. 132. 

mantra.nyjisa. III. 267. 


Tx>rd. H 
^rtbhatta, 
■^rlgopRla- 


Sulabha, female mendicant, I. 196 fn. 
Sundarabhatta, III. 115. 

Supremo soul, controller of the soul, 
H. 512. 

Supremo Brahman, stibjoct to no 
changes unlike individual souls, 
H. 543; designated a bridge, H. 561 ; 
meaning the self consisting of blis-s, 
H. 604. 

Supremo Deity, Vit^nu as such, HI. 73. 
Surarnava, HI. 92. 

Suryaputrl or Yamuna, HI. 2. 
Svabhrwika-bhodilbhedavada and 

ViAistadvaita-vada, HI. 180; and 

Aupfulhika-Bhedabhoda-viMla, JH. 
182; and ViAista-Sivadvaita-vada, 
HI. 201; and Acintya-Bhod&bheda- 
vtuU, HI. 215. 

Svanist-ha, devotion of, H. 589. 
Svar-loka, extending from the orb of 
the sun up to the Dhruva, HI. 92. 
Svotivkotu, reference to the story of, 
I. 473 fn. 

^vetaAvataras, H. 793. 

Sveta6vatara Upanisad, doctrine of 
causality according to, I. 26. 

Tod-bhava-bhavitvat, interpreUtion 
I* C r AO-I 

, Tad-dar6an&t. interpretation of, 1. 
Taittirlya Upani?^, four slieatha 
mentioned in, I. 56f. 

Tal-Uhg&t, explanation of. I. 405. 


2 2h 



OBJNBKAL INDEX 


311 


Tapoloka, abode of deified vairagins, 

Tattvamasi, interpretation of, III. 100. 
Tattva-nyasa, III. 267, 
Tattva-siddhanta-bindu, a work of 
Anantarama, III. 170. 

Telinga, birth-place of Nimbarka, 

m. 1. 

Time, nature of, I. 16. 

Trivikrama, epithet of Vi§nu, I. 178. 
Tuccha, Purusottamapras^a (I) de- 
signating Brahman as such, III. 144. 

U<lgltha, meditation mentioned in the 
Chandogya different from that men- 
tioned in the Vajasaneyaka, II. 502. 
Uktah, meaning of, 1. 77 fn. 

Uraa, II, 685. 

Unborn one, discussion about, 1. ; 

226ff. I 

Universe, pre-existent, nature of, 

I. 296; recurrence of, I. I87ff.; com- 
mon cause of, I. 326ff.; not a part , 
actually cut off from Brahman, j 
HI. 22; a transformation of Brahma, 
III. 19; generated bv perception 
only, HI. 171. 

Upako6ala-vidya, II. 630, 701. 

Upanii^da, difference m respect of 
subject matter between Vedanta- 
Sutras and, I. 9 fn.; throe in number 
according Uy ^rikantha, two in 
numl)er, a<!cording to Nirnbnrka, 

II. 663. 

Upadhi, J^aipkara’a doctrine of I. 43; 

sense of, I. 427; doctrine of, I. 443. 
Uposanas, various kinds of, III. 199, 
213. 

Usasta, answer t»> the (juestion of, 

II. 647. 

Vaibhasikaa, doctrine of, I. 349, 361. 
Vai6akha, 11. 2. See Kartika. 
Vaiik).sikiMi, refutation of cauw^-effect 
theory of, I. 288; doctrine of cause 
and effect according to, I. 288; 
doctrine of causidity of, 1. 338; j 
refutation of views of, I. 338. | 

Vaii^ika theory, reas^>n8 for unten- I 
ability of, I. 338. 

Vaisnav’a religum, Nimbivrka believe<l j 
to be bom to preach, III. 1 . I 

VaiAvanara, mo<litation on the, II. 699. 
VaiSvanara-vidya, 11.576; 11.041. 1 

VaiAvanara, moaning of, I. 132. | 

VaiAyarupa, same as V’^i^varupu, I. 326, | 
V&jasanoyaka, II. 576, 584. 661 . | 

Vajranama, great grandson of Kr^na, 

III. 67. I 


V&madeva, knower like him taking 
rebirth, II. 777. 

Vanamall Mi4ra, III. 178. 
.Vanaprastha, meaning and duty of. 

I. U7. 

Varna-ny&si^ II. 267, 

Vanina, II. 89; placed al's>v6 lightning, 

II. *841. 

Vo^iistha, devouring of hundred aona 
of, II. 644; power of cow of, I. 311. 
Vasiidova, I^>r<l. II. 509; I. 383, 385. 

same as Bmhmim, 1. 18; III. 275, 75. 
Vayu, .\tlitya, A4vinl, Varima, pre- 
sulmg deities i»f organ of knowleilge, 

III. 89. 

Veda, six parts of. 1. I; five kinds of 
texts mt'luded in, I. 35. 

Vo<iaiita. pr»»-rt'quisito to study of, 
1. 5. 19; departure taking place 

through a rtpe<'ial view of the 
knower of. 11. 829. 

Vedantiv-Kririkilvall, a work <d J^rl- 
nivasa. III. 68. 

Vodanta-Kaustubha, comfM>Ht)d by 
Srinivasa, 1. 3; 111. 67. 
Vedanta-Kaustuliba. origin of Brah- 
man a 'l'ording to, 1. 23. 
Vedantsi-panJiita-Saiirabha, coinposr^i 
by Nimbarka, 1. 1; a short com- 
mentary on Brahma-Sutras by 
NiinbArka, I II. 8. 

Vodanta-malA, a work of .VnantarAm i, 
HI. 178. 

Vc«lAnta-sAra |)adva inalA, a work of 
.Nnanhirauia, fll. 179. 
VodAnta-siddlianta Saipgraha, III. 178 
Vo<lAnt<k-tattva-bodha. a work of 
.Xnantarama, III. 178; a work of 
I Nimbarka, III. 12. 

I Ve<irintins. tranufon nation of Brabniim 
I iv<‘ording to. I..30H; reasons for 
I n’futing vii’WH of rn>j>oncnts iwiducivl 
bv, I. 325 

' Voila^, ct^Tiuty of, I. 186, origin and 
nature of. ! IH9. wMjking to bvw h 
, Brahman as nil of thorn enjoin 
I rno<litation on Brahman, II. 577. 

I Vh<lura. s**n of V'yasa. I. 196 
Vulva, (hwtru'tion of prAralxlha- 
karmas by. 11 727; nature of, 
HI. 16, ivdhikarms of, HI. 48; the 
rise f»f. JII. 50, teaching of, J. 363. 
VirajA. 11. 62H. 

VhAiFjfAOvaita-viVla, mticmm of. III. 
Vifuu mantra. ‘vanouH km<ls of. III. 
ViAvikarva, disciple of f^rlnivAaa, 

III. 67. 

Vi^varmtra, 11. 644. 
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Vital-breath, Brahman denoted by, 1 

1. 81, 206; significance of, I. 162; | 
characteristic mark of, 1. 246 j view i 
of Jaimini regarding, I. 247; origin .) 
of, I. 468; air and function of sense- ' 
organs in relation to, I. 469; niiture ! 
of, I. 469; five modes of, I. 460, 463; 
atomicity of, 1. 464; difference 
between sense-organs and, 1. 468; 
evolute of water, I. 473. 

Vivarta-vada, criticism of, 111. 96; 
neither reason nor scripture sup- 
porting, III. 97; criticism of, III. 
127. 

Vivasvat, son of, II. 490. 

Void, criticism of doctrine of, I. 367. 

VfndSiVana, believefl to be the V>irth- 
place of Nimbarka, III. 2. 

VyS-sa, author of Bralima-^astras, I. 2. 

Vyasita, dialogue between Jaigisa and, 

1 . 120 . 

Water, origm of, 1. 398f. ; consisting 
of three elements, 11.477; bodies 
generating from, 11.496; dress of 
vital-breath, 11.667; one of the 
five elements first created by God, 
III. 93. 


Whole, meditation on the, II. 701. 
Works, making knowledge direct cause 
of the destruction of, II. 631; no 
time at the disposal of a parinistha 
devotee for performing ordinary, 

II. 736. 

World, cause of, 1. 316ff.; Brahman 
creating it out of fullness of His 
nature. III. 20; not absolutely 
separate and different from Brahman 

III. 22; fourteen in number. III. 92; 
not generated by perception, III. 
173. 


Yama, Naciketa instructed by, I. 
107ff.; Naciketas taught by, I. 
222ff.; reference to, II. 490. 

Ya6o(la, III. 276. 

Yajfias, five kinds of, III. 257. 
Yajnavalkya, Maitroyl taught about 
soul by, I. 262; reference to, II. 646, 
823. 

Yogins, II. 646. 

Yoga-Sm^i, refutation of, I. 27 3f,. 

refutation of views of, I. 273f. 
Yogacora, refutations of doctrine of. 
I. 362ff.; doctrine of, I. 340. 
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